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SPECIFIC GUIDELINES FOR SUITABLE READERS 
OF THESE TEXTS, IN ACCORD WITH THE 
INTENT AND WISHES OF VENERABLE GYATRUL 
RINPOCHE AND B. ALAN WALLACE 


As is commonly the case regarding Vajrayana teachings, 
the texts included in this volume are restricted to “suit- 
able readers.” 

Specifically, those who earnestly aspire to achieve lib- 
eration and enlightenment are the sort of readers for whom 
this text was intended. Such people will not be fixated on 
material success, but due to understanding the first Noble 
Truth of suffering, will have turned away from the allures 
of the cycle of existence. 

Suitable readers will honor the fundamental Buddhist 
teachings included in the Sravakayana, and they will revere 
the Mahayana as well, including the cultivation of the Four 
Immeasurables, the Six Perfections, and the insights pre- 
sented in the Yogacara and Madhyamaka views. 

In addition, they will value all the outer, inner, and 
secret classes of the tantras, and have a genuine desire to 
practice the breakthrough and direct crossing-over stages 
of the Great Perfection. 

Finally, suitable readers will treat this volume with rev- 
erence and care. 


Translators’ Foreword 


Sublime Dharma: Quintessential Instructions on the 
Breakthrough and Direct Crossing-Over Stages of Dzog- 
chen is a compilation of two works composed by two of 
the greatest Dzogchen masters of Tibetan Buddhism in 
recent history, Dudjom Lingpa (1835-1904), and his sub- 
sequent incarnation, Dudjom Rinpoche (1904-1987). 
Texr One of Sublime Dharma consists of the complete 
translation of Dudjom Lingpa’s The Foolish Dharma of 
an Idiot Who Wears Mud and Feathers for Clothing,' 
a mind treasure (Tib. dgongs gter) from his collected 
works, which presents the view, meditation, and conduct 
of the breakthrough (Tib. tregchd) phase of Dzogchen 
practice. TExt Two consists of a partial translation of 
Dudjom Rinpoche’s The Wish-Fulfilling Gem of Siddhis: 
A Manual on the Two Stages of the Heart Drop of the 
Profound Path of the Dakinis,* from volume Ma of his 
collected works. This second text includes a concise sum- 
mary of the breakthrough followed by a complete expla- 
nation of the direct crossing-over (Tib. thégal) phase of 
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Dzogchen practice. Both works are accompanied by the 
Venerable Gyatrul Rinpoche’s oral commentary, which 
he gave during the summer of 1998, in his home near 
Half Moon Bay, California. Together, these two works 
give a complete presentation of the view, meditation, and 
conduct of the two stages of Dzogchen. 


SHORT BIOGRAPHY OF DUDJOM LINGPA? 


Also known as Garwang Dudjom Pawo, Dudjom 
Lingpa was born in the Golok region of eastern Tibet 
on the tenth day of the first month of the Sheep Year. 
According to a number of ancient and recent prophecies, 
as written by one of his own subsequent emanations His 
Holiness Dudjom Rinpoche, his previous incarnations 
include the following masters of the Buddhist tradition: 


1. Niiden Dorje Chang: the buddha that bestowed 
empowerments upon all the thousand buddhas of this 
fortunate eon. 

2. Sariputra 

3. Saraha 

4. Krsnadhara 

5. Humkara 

6. Drogpen Kyeuchung Lotsa 

7. Smrtynana 
8. Rongzom Chokyi Zangpo 

9. Dampa Deshek 

10. Lingje Repa 

11. Chégyal Karnagpa 
12. Drumgyi Karnagpa 
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13. Hepa Chéjung 

14. Tragtung Diddiil Dorje 
15. Sonam Detsen 

16. Diiddiil Rolpa Tsel 


According to Dudjom Lingpa’s own autobiography,* 
during the first three years of his life, he saw hosts of 
dakinis and protective deities looking over him. On one 
occasion, a dakini led him to Oddiyana, the realm of the 
dakinis, where he encountered Vajravarahi, foremost of 
the dakinis, from whom he received great blessings. Dur- 
ing his youth, he also spent one human day at Zangdok 
Palri, on the subcontinent of Ngayab Ling, which equaled 
twelve years in the time of that realm. There he received 
teachings from Padmasambhava himself. On various 
occasions he also received prophecies from Padmasam- 
bhava’s consort Yeshe Tsogyal, who cared for him as if he 
were her own son. 

Dudjom Lingpa had eight renowned spiritual sons, 
including Jigmé Tenpay Nyima, the Third Dodrupchen 
Rinpoche (1865-1926), who was a consummate scholar 
and adept of both the sétras and the tantras. During the 
course of his life, Dudjom Lingpa performed many mir- 
acles, and he reached the highest stages of realization of 
the stages of generation and completion, as well as the 
Great Perfection. It is said that thirteen of his disciples 
attained the rainbow body, and one thousand became 
vidyadharas through gaining insight into the essential 
nature of awareness. 

Dudjom Lingpa’s subsequent incarnations include 
His Holiness Dudjom Rinpoche, Jigdral Yeshe Dorje, 
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his mind emanation; Tulku Kinzang Nyima, his speech 
emanation; S6nam Detsen, his body emanation; Jamyang 
Natsog Rangdrol, also known as Dorje Dragtsel Lingpa, 
an emanation of his enlightened activities; and Tulku 
Drachen, an emanation of his enlightened qualities. 


SHORT BIOGRAPHY 
OF DuUDJOM RINPOCHE’ 


His Holiness Dudjom Rinpoche, Jigdral Yeshe Dorje, 
was born in the region of Pemaké, in southeastern Tibet, 
on the twenty-third day of the fourth Tibetan month, 
1904. His mother was Namgyal Drolma, and his father 
was Tulku Jampel Norbu, a Prince of Kanam and a direct 
descendant of King Trisong Detsen. It is said that Dud- 
jom Rinpoche was born while his predecessor, Dudjom 
Lingpa, was still alive, and that Dudjom Lingpa himself 
gave specific instructions specifying where his veritable 
emanation would take rebirth.° 

While Dudjom Rinpoche was still a boy, he received 
the transmissions and direct blessings of Mafjusri, Guru 
Rinpoche, and Yeshe Tsogyal in person. He received 
all the lineages of the Nyingma tradition from his spiri- 
tual teachers, namely Phingong Tulku Gyurmé Nged6n 
Wangpo, Jedrung Trinley Jampa Jungney, Gyurmé 
Phendey Ozer, Namdrol Gyatso of Mindroling, Gendiin 
Gyatso, and Khenpo Aten. It is said that at the age of 
fourteen, he gave the full empowerment and oral trans- 
mission of The Treasury of Precious Termas (Rin-chen 
gTer-mdzod), a collection of termas from the Nyingma 
lineage. From then on he continued to give empower- 
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ments of different terma cycles, while composing many 
sadhanas of his own. At the age of seventeen he authored 
his first treatise on Dzogchen to much acclaim. It is said 
that many of his students in Tibet and throughout the 
Himalayan regions have displayed the signs of complete 
enlightenment. 

Even though he mastered all the lineages of Tibetan 
Buddhism, Dudjom Rinpoche specifically maintained the 
tradition of Mindréling in central Tibet. His main seat 
was at Pema Choling, although he also spent much time 
in Kongpo and Puwo in southeastern Tibet. In anticipa- 
tion of the Chinese Communist occupation of central 
Tibet in 1959, Dudjom Rinpoche left Tibet with his fam- 
ily in 1958. They traveled to India, Nepal, and Sikkim, 
where he established many Buddhist communities such as 
Zanegdok Palri, in Kalimpong, and Diiddil Rapten Ling 
in Orissa, and Buddhist monasteries in Tsopema-Rew- 
alsar, Himachal Pradesh, and Bodhnath in Nepal. In his 
later years, Dudjom Rinpoche traveled widely throughout 
Asia, Europe, and North America, where he taught and 
established many retreat centers, such as the Vajrayana 
Esoteric Society of Hong Kong, Dorje Nyingpo and 
Urgyen Samyé Chéling, in France, and Yeshe Nyingpo 
and Orgyen Cho Dzong, in the United States. Interest- 
ingly, this activity accorded with Dudjom Lingpa’s earlier 
predictions that his New Treasures would spread all over 
the world and particularly to the West. 

On the eighteenth day of the eleventh month of the 
Fire-Tiger Year (January 17, 1987), Dudjom Rinpo- 
che passed into parinirvana at his home, in Dordogne, 
France. 
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Dudjom Rinpoche was a great tertén, who discov- 
ered numerous treasure teachings that are still practiced 
and propagated all over the world today. In particular, 
his revelations consist mainly of the class of direct mind 
treasures of the vidyadharas, concerning the inner tan- 
tras of the Secret Mantrayana. These teachings are said to 
be exceptionally profound because they can bring about 
enlightenment in one lifetime through the accomplish- 
ment of the rainbow body at the time of death. 

Since his passing, Dudjom Rinpoche’s Collected Works 
have been published in India, along with his Collected 
Transmitted Precepts of the Nyingmapa, which is a fifty- 
five-volume work that he started at the age of seventy-four. 
Another of his well-known works is the Political His- 
tory of Tibet, which His Holiness the XTVth Dalai Lama 
requested him to write. 


— CHANDRA EASTON AND B. ALAN WALLACE 
2008 


Translator’s Preface 


In 1998 the Venerable Gyatrul Rinpoche gave teachings 
on Dudjom Lingpa’s Mud and Feathers and Dudjom Rin- 
poche’s The Wish-Fulfilling Gem of Siddhis to a small 
group of students in his home near Half Moon Bay, Cali- 
fornia, at which time Alan Wallace served as interpreter. 
In the fall of 1998, Alan, with whom I had been study- 
ing at the University of California, Santa Barbara, asked 
that | work with him on the translation of the root texts, 
as well as the editing of Gyatrul Rinpoche’s annotations 
in preparation for publication. After acquiring the texts 
and the annotations from Mirror of Wisdom, I began to 
work on the translation of the root texts, which I then 
compared with Alan’s oral translation.t I met weekly 
with Alan in order to dispel particular points of my own 


* [In 2008, under the direction of the Venerable Gyatrul Rinpoche, 
Mirror of Wisdom was reestablished as the nonprofit corporation 
known as Vimala Publishing.—Ed.] 
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uncertainty regarding the meaning of the texts. I also 
had the task of editing the profound and lively annota- 
tions given by Gyatrul Rinpoche, which I then added to 
the root text as endnotes in accordance with Rinpoche’s 
request. 

I would like to express my deep, heartfelt appreciation 
to Gyatrul Rinpoche and Alan Wallace for giving me the 
opportunity to work so intimately with these profound 
teachings. I finished the translation of these texts just 
three days before the birth of my first child, Tara, in the 
spring of 2000. It brings me great joy to know that she 
was, in some way, benefiting from these teachings while 
still in the womb. 

I would also like to thank my close friend and col- 
league Calvin Smith, whose eagle eye contributed to the 
editing of this translation, as well as my mother, Jeanine 
Kuhrts, a dharma practitioner for more than thirty years, 
for giving helpful suggestions with editing. | would also 
like to thank Lindy Steele, Christine Moen, and those at 
Vimala Publishing who helped bring this translation to 
print. 

Due to the esoteric nature of these texts, which are 
written in the “twilight language” of Dzogchen, there 
may be times when the translation seems obtuse or dif- 
ficult to understand. Traditionally, Dzogchen texts were 
intentionally written in this way so that anyone who 
wished to study them must have first sought out the guid- 
ance of a qualified spiritual teacher. For this reason, we 
refrained from the temptation of adding words that might 
lead to a facile reading of the text, and for the most part, 
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we chose to adhere primarily to a close translation of 
the Tibetan text. We have italicized most Sanskrit and 
Tibetan terms the first time they appear in the text, in 
order to signal the appearance of a new term. Definitions 
of most technical terms can be found in the glossary at 
the end of the text. All endnotes are Gyatrul Rinpoche’s, 
unless otherwise specified. Although I had excellent guid- 
ance and assistance in the translation of this text, I take 
sole responsibility for any errors that might remain. I wel- 
come any comments from scholars and practitioners who 
might contribute to the accuracy of this work. 

Due to the advanced nature of these teachings, and in 
accordance with tradition, Gyatrul Rinpoche has desig- 
nated this work as restricted material, and has advised 
that it be made available only to those who have had the 
corresponding oral transmission and the appropriate level 
of empowerment. 

May all beings be free from suffering, and may they 
attain the unsurpassed spiritual awakening for the benefit 
of others. 


—CHANDRA EASTON 
BERKELEY, CALIFORNIA 
FALL 2011 


~ 


> TEXT ONE 


The Foolish Dharma of an Idiot 
Who Wears Mud and Feathers 
for Clothing 


DuDJOM LINGPA 


With Annotations by 
Venerable Gyatrul Rinpoche 


Translated by Chandra Easton 
and B. Alan Wallace 


Instantly awakening from the deep sleep of the 
mind! into the abode of the buddhafield of 
Akanista,* the dharmadhatu free of extremes 
[180], 

My own awareness arose as the dharmakaya 
revealer,’ the unwavering, great, all-pervasive 
lord. 

The self-expressions of the natural,* primordial 
consciousness arose as the displays of a myriad 
of disciples,” 

And the naturally radiant array of my own 
awareness spontaneously arose as the vast 
expanse of the Great Perfection— 

Eh Ma Ho! How wonderful! 


There may be those who deeply yearn and aspire for the 
sole path of all the jinas, who know they have come to a 
crossroads, and who are uncertain about which way to 
go due to their blindness of the view. To those who seek 
direction, I guess this is how I, an old man who is familiar 
with the path, might respond. 

There may be some scholars, famed for their great 
intellect, who, having cleverly disparaged and abused the 
dharma, and {181} other individuals, who, having aban- 
doned the dharma and having committed the root down- 
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falls, are plunged into the depths of the ocean of samsara 
due to the maturation of their karma. If even the words 
of the Jina are not pleasing to their eyes, then why would 
anything else satisfy them?° 

Leaving them aside, if, from the perspective of those 
possessing the eyes of wisdom and exemplary conduct, I 
have erred in any way, I confess and disclose all breaches 
of conduct, sins, and downfalls’ that I have accumulated 
throughout all my past lifetimes. May those misdeeds be 
purified and cleansed, and may I be granted the supreme 
siddhi.* 

I have sat at the feet of sublime teachers and spiritual 
friends, drinking the nectar of the dharma, yet I have not 
become an authority. {182] Nevertheless, occasionally I, a 
fool, have practiced stupid meditations that I’ve made up 
on my own. At times, others have given me pointing-out 
instructions through illusive visions in dreams,’ and even 
though I have analyzed and tried very hard to practice 
them, because | haven’t encountered a spiritual mentor to 
guide me along the path, I have become conceited, proud, 
and arrogant. That is my experience; it is what | pomp- 
ously conflate with realization, and yet I have confidence 
in that. On the other hand, I lack even a trace of the good 
qualities of primordial consciousness that arise from the 
unmistaken practice of the genuine view and meditation. 

Thus I have acted just like the well-known aphorism, 

“The marmot ostensibly cultivating meditative stabiliza- 
tion is actually hibernating.”'° Iam completely disclosing 
my own faults; I disclose this without concealing any- 
thing, so please look upon me with compassion. However, 
if | offer my own heart’s blood without disrespecting the 
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teachings of my sublime spiritual mentors, what else is 
there to do but write? 

In my opinion, if you are not lured in by the hook'' of 
your own arrogance, which is motivated by self-interest, 
but rather have the thought of truly accomplishing some- 
thing genuine, of pursuing a long-term endeavor for the 
sake of future lives, then carefully ponder the following, 
and evaluate your own circumstances!'” 

If you do not take advantage of this present situation 
of having obtained a precious human life with leisure and 
endowments [183], later you will have difficulty finding it 
again and again. Likewise, although circumstances have 
come together so that you have obtained freedom, this 
is no more than a dream. If you squander this precious 
human life, thereby making it meaningless, what will you 
do when you no longer have this freedom? That is the first 
point. 

In this situation in which you have many opportuni- 
ties, including an excellent body, environment, friends, 
spiritual teachers, time, and practical instructions, with- 
out postponing spiritual practice until tomorrow or the 
next day, bring forth a sense of urgency, as if a burning 
ember had landed on your body or a particle of dust had 
struck your eye. If you do not swiftly apply yourself to 
practice with a sense of urgency, then by examining the 
birth and death of other beings, you will see that your 
own life span and time of death are unpredictable and 
that your situation is uncertain. Think about and medi- 
tate on this again and again until you have truly inte- 
grated it with your mind." That is the second point. 

At present, there may be thoughtless lunatics who ride 
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on the blind, wild horse of spiritual sloth over a plain of 
innumerable delusive, illusory apparitions. Lacking reins 
to control the horse, they strike it again and again with 
the whip of negligence. By postponing the endeavors that 
endure throughout future lives, from this life onward, 
they will be impaled relentlessly upon the sharp spokes 
of the wheel of samsadra and miserable states of exis- 
tence.'4 {184] Due to powerful karmic energies, they will 
be bound, with no place to escape, and cast from one life 
to another. When encountering that situation, there will 
be no freedom.'5 That is the third point. 

Wondering whether there is someone to protect you 
from this great fire pit of suffering, put off concern for 
what others might think and for acquiring requisites for 
this life!'® 

These three points are the field of the sublime dharma. 
They are the inspiration for accomplishing liberation and 
are the sole guides, guardians, and friends who turn you 
away from paths that descend into the prison of suffering 
of samsara and miserable states of existence. For those 
who lack these three points, the spirit of emergence and 
enthusiasm are like dew in the summertime. 


Kyé bo! 

Due to the assembly and timely maturation of 
Excellent causal interactions between 

The dependently related events of 

Karma and aspirations, 

People imbued with karma and good fortune 
Have achieved leisure and endowments. 


The fruit of that which has been sown before 
Is being exhausted at this very moment, 
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But whatever joys or sorrows arise later depend 
upon you. 


The appearances of this life, such as your 
environment and companions, 

Are like last night’s dream. 

This life passes even more swiftly than a flash 
of lightning in the sky. 

There is no end to this meaningless work. 

How absurd—preparing to remain forever! 

[185] Wherever you are born in samsara, high 
or low, 

The great noose of suffering will tightly constrict 
you. 

Obtaining your own freedom is just as rare as 
a star in the daytime— 

Under these circumstances, how could anyone 
practice toward liberation and achieve it? 


The root of all mind trainings and practical 
instructions, 

By way of recognizing, as such, the nature of 
your own existence, 

Is none other than those previous contemplations. 

I, an old beggar, have emptied my beggar’s bag 

And revealed its contents. 


Having established these three points as the founda- 
tion of your practice, with constant reverence for your 
spiritual mentor, make supplications. Externally, imagine 
your spiritual mentor on the crown of your head; inter- 
nally, clearly imagine your own body as the spiritual men- 
tor; and secretly, transform your own energy-mind-con- 
sciousness, and fuse it nondually with the nonconceptual, 
primordial awareness of the mind of your spiritual men- 
tor again and again.” That is the first point. 
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Look upon your companions with affectionate rever- 
ence and supplication, as if they were viras and dakinis, 
and attend to the excellent qualities of all your spiritual 
mentors and dharma companions—do not attend to their 
faults! That is the second point. 

Likewise, in the realm of limitless samsara, amongst 
all these sentient beings trapped and tormented by 
unbearable suffering, there isn’t a single one that hasn’t 
been your mother and father. At that time they, like your 
current parents, took care of you with delicious food and 
comfortable clothing and provided you with immeasur- 
able benefits. [186] They have only been of great kindness 
to you in protecting you from countless dangers and suf- 
ferings. 

In terms of the desires of all these sentient beings, they 
yearn for happiness, but in terms of their actual conduct, 
these poor fools only sow the causes and seeds of suffer- 
ing. Oh compassion! Subdue your own mindstream with 
strong compassion, until tears fall from your eyes as you 
constantly and completely saturate your mind with this." 

Not only that, you should have the courageous moti- 
vation to establish all sentient beings in the state of omni- 
scient, unsurpassed, genuinely perfected spiritual awak- 
ening, and apply yourself to the practice of the profound, 
sublime dharma. Whatever dharma you practice, dedi- 
cate the merit for the sake of all sentient beings, without 
prejudice regarding those that are near or far.'’ That is 
the third point. 

These three points are the essential nature of all 


dharmas; 
They are the root of all dharmas; 
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They are the source of all dharmas; 

They are the eyes and limbs of all dharmas. 

If you lack them, whatever dharma you practice 
will be like a corpse without a head or limbs. 


Ab ho! 

If those excellent individuals who wish to enter 
into the genuine path really want to practice a 
sublime dharma, 

They should make offerings for the sake of 
realization and supplications to the spiritual 
mentor, who is the synthesis and essential 
nature of all the buddhas; 

And they should receive empowerments and 
siddhis from their spiritual mentor. 

(187] All food, drink, clothes, jewels, wealth, 
activity, and rest 

Are transformed into the path as ganacakra 
offerings, homage, and circumambulations. 

With respect to your companions and vajra 
siblings on the path, who have the same 
samaya, 

Always regard them as manifestations of viras 
and dakinis.”° 


It is important to feel heartfelt love, respect, and 
impartiality, 

Without a sense of closeness or distance with 
respect to the good and the bad. 

All beings that have been your parents, showing 
you only immense kindness, 

Have sunk into the swamp of suffering and as 
such should be regarded with compassion. 
Without ever mentally discarding them, establish 
them in bliss and earnestly bring forth a cou- 
rageous heart, making this your solemn vow. 
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This is my innermost aspiration; but while thinking I 
shall be of service to fools such as myself, | have no quali- 
ties of erudition, nor do I have skill in composition. Know 
that not being separated from these three points is like 
fertile ground for practice and like the foundation of a 
building. 

Then I thought of dressing up in beautiful and impres- 
sive clothes and going to a big marketplace, but when I 
found I had none, I smeared mud on my body and placed 
upon the mud various twigs, grasses, flowers, and feath- 
ers. Now [ will explain the foolish meditation of one who 
wears mud and feathers for clothing, as if they were the 
finest garments and ornaments. [188] So listen! Look! And 
laugh at this! 

Nowadays, whereas some meditators value good 
thoughts and say one ought to counteract bad thoughts, it 
occurs to me that this is like slamming shut the doors and 
windows of your house after a thieving dog has already 
escaped outside, and then groping around inside your 
house in the dark. 

Some say you should send your mind after previous 
thoughts once they have gone, just as you send a hound 
after a fox. Having done so, they say you should apply an 
antidote. This practice is good for beginners; however, it 
seems to me that those who spend their whole life in this 
and claim it to be supreme are compounding core delu- 
sion upon delusion, spinning their heads around in circles. 

Looking “over there” at your thoughts is like the 
behavior of an old herdsman who has left his calves and 
sheep on an even, vast plain and is watching them from 
atar. | maintain that that too is a practice for beginners; 
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however, by taking this alone as your path, you will 
gain confidence merely in meditative experiences of bliss, 
luminosity, and nonconceptuality. Having climbed to 
the very summit of the high and mighty tower, thinking, 
“T’ve seen it all!” one condescendingly looks down upon 
others. Such people spend their lives posing in the saddle 
of their supreme steed. 

[189] If you investigate for yourself, you will see that 
even in the past you have gone round and round in 
samsara, creating the causes for samsara [while] under 
the influence of dualistic grasping. Moreover, if you still 
tenaciously persist in this and overindulge in this ten- 
dency, must one even mention that this will act as an 
anchor that will drag you to the depths of samsara? 

Some say that thoughts are like bolts of lightning, and 
that the primordial consciousness of pristine awareness 
is like clear light. They say that this very nonduality of 
appearances and awareness is the genuine path. Others 
say, as soon as thoughts arise, your own identification of 
the nonduality of that which appears and that which cog- 
nizes is the genuine path. These two assertions are similar 
in meaning. 

If you were like a garuda, able to fly from the nest, I 
think it would be excessive to be expelling twenty-one 
thousand dead mice from your nest ina single day!*! 

Having taken these practices as the path, if this is all 
you are left with, you are like a blind person wander- 
ing around a desolate plain, without companions. Even 
though those practices are indispensable while you are on 
the path, recognize them as specific phases that help you 
gain familiarity with meditation. For example, they are 
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like the phases of life of an individual, namely, the three 
phases of childhood, youth, and adulthood.” 

The glorious Orgyen Tsho Kyé Dorje*> gave me 
pointing-out instructions by means of [190] symbols and 
words in meditative visions and dreams and blessed my 
body, speech, and mind with the three vajras. Thus I have 
received my own path through stable, illusory visions. 

In short, beginners are led to the genuine path by 
means of examining and familiarizing themselves with 
meditation. So first, retreat to a place of solitude, sit 
down on a comfortable cushion, and cultivate supreme 
bodhicitta. With fervent admiration and reverence, make 
supplications to your spiritual mentor and receive the 
four empowerments. Afterward, ascertain without a 
shadow of a doubt that the most important among the 
body, speech, and mind is the mind. 

Then rigorously examine and investigate this so-called 
mind: first its source, then its location, and finally its des- 
tination. By so doing, you will reveal the emptiness of 
origination, abiding, and dissolution. 

Furthermore, investigate what kinds of options there 
are for this entity called the mind, which conjures up all 
sorts of things. What is its shape and color, form and ori- 
gin, beginning and end? Is it a real entity or sheer noth- 
ingness? Once you have reached the irrefutable conclusion 
that the mind is not established as anything whatsoever, 
you enter into the path. 

{191] In this regard, if you forcefully block your 
thoughts by single-pointedly focusing your mind on 
things such as twigs and pebbles, at that time a great 
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number of thoughts will arise, as if you had blocked an 
irrigation canal filled with flowing water. Thus, your 
body, speech, and mind will become distinctly miserable. 

Instead, release with a sense of relaxation and observe 
your thoughts from afar. By so doing, everything that 
arises will be seen with utter vividness. That which sees 
is identified as mindfulness, or awareness; that which is 
seen is identified as movement; and, abiding in that state 
is identified as stillness. You should identify and focus in 
that way. 

If you meditate diligently on that, stable experiences 
of meditative quiescence—namely, bliss, luminosity, 
and nonconceptuality—will arise in your mindstream. 
Moreover, once you have fused stillness, movement, and 
awareness into one, and when all discursive thoughts are 
self-knowing and self-illuminating, that is identified as 
awareness. When ordinary thoughts are scattered every- 
where, they are identified as the unaware mind.“ 

By sustaining that [awareness], meditative experiences 
such as bliss, luminosity, emptiness, stillness, and rough- 
ness may arise unpredictably, depending on your degree 
of spiritual acuity. For example, the very nature of the 
mind is such that it is sporadically happy and sad, just 
as it has always been the nature of the moon to wax and 
wane. Therefore, without hoping or fearing, rejecting or 
adopting, negating or affirming, do not lose your own 
sense of that very luminous awareness—this is the essen- 
tial point. [192] Recognize that meditative experiences, 
like illusions and dreams, naturally vanish and are unable 
to sustain themselves. 
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If you hold as supreme, negate or affirm, hope for or 
fear, crave or cling to such experiences of bliss, luminos- 
ity, emptiness, roughness, dreams, meditative experiences, 
or subtle extrasensory perceptions, this leads to errors 
and obscurations; therefore, recognize them as such. 

Now, due to hearing elders say that meditation is 
a good path for spiritual awakening, I gave this careful 
thought and then assumed it was something that I could 
see with my eyes, hold in my hands, or hear with my ears. 
I thought that if those old monks could find it, then I cer- 
tainly should have a chance to find it too! So I went to 
a wild, solitary place, leaned my back up against a red 
boulder, and stayed there, focusing my attention in front 
of me for three days. On the evening of the final day, in a 
dream while I was sleeping, a white child appeared and 
asked, “Why are you sitting there?” 

“I’m sitting here, hoping to see something like medita- 
tion,” I responded. 

Then the child closed his eyes and sang this song: 


Heb heb! O blind one who wishes to enter 
the genuine path, listen! 
The body is like a paper bag blown by the wind. 
[193] Speech is like the sound of the wind in a pipe. 
This mind is the creator of both samsara and 
nirvana. 
Among these three, identify that which is primary. 
You'll have a long time to wait before seeing or 
hearing something called meditation! 


After he sang that, I awoke. Then | gave it some 
thought, and even though I came to the conclusion that 
the mind was primary, I did not know what to do next. 
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So in a dream several nights later, a yogin, who said he 
was Orgyen Tsho Kyé Dorje, touched a vase to my head 
and said: 


The obscurations of your youthful body have 
been purified, 

And through this vase empowerment, your body 
has matured into a nirmdnakdya. 

I appoint you as my regent. 

Now diligently investigate, and first of all see 

The source from which this mind arises, 

Then the place where it is located, 

And finally, the place to which it goes. 

Meditation is just that! 


Then he appeared to dissolve into me. 

On another occasion, in a dream at night, a red yogin, 
who called himself Orgyen Sung Gi Dorje,” said, “Child, 
focus your mind directly on me, and forcefully cut off all 
thoughts!” 

Having done so, I reported that thoughts gushed forth 
(194] uninterruptedly and irrepressibly. 

“Were you aware of their outflow?” he asked. 
“Yes, I was.” I said. 


To which he replied: 


Oh! Such thoughts are called movement. 

That which understands is called awareness. 

And remaining in that understanding is called 
stillness. 

Never be separated from these three! 


Pouring ambrosia from a skull cup, he said, “With this 
secret empowerment, your speech has matured into the 
speech vajra.” Then he appeared to dissolve into me. 
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Then, just three years later, in a dream, a young 
woman appeared and placed thirteen white mustard 
seeds on a radiantly clear mirror and said, “O son, hold 
this mirror to your heart. These mustard seeds are an 
omen and an auspicious indication that you will have 
vidyadhara disciples in the future.”** Having touched the 
mirror to my heart, she sang this song: 


Eh Ma! Marvelous! O child of the clear light vajra 
essence, 

Your own mind is the ground of the whole 
of samsara and nirvana. 

First, its source 1s empty; 

Thereafter, its location is empty; 

And finally, its destination is empty. 

Observe the essential nature of emptiness. 

It has no form, shape, color, or source. 

It is neither one nor many and is neither emanated 
nor reabsorbed. 


[195] Ir transcends the parameters of existence 
and nonexistence. 

It is empty of the conventional terms negation 
and affirmation. 

It is spontaneously actualized as great emptiness. 


It is a mirror that transcends all causes and 
conditions 

And has the ability to give rise to all manner 
of reflections. 

Although dark and light colors appear to it, 

Its own nature is unchanging. 

This is a metaphor for the mind and pristine 
awareness. 

Do not regard the mind and pristine awareness 
as two different things. 
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Do not mistake pristine awareness tor the mind. 
The mind refers to something projected by 
pristine awareness.~’ 


The night does not occur during the daytime, 
And the day does not occur during the nighttime; 
But space does not change in either case. 
Draw a similar distinction between the mind 

and pristine awareness. 
Observing one thought after another 
Is a path for accomplishing meditative quiescence; 
However, it is not entering the genuine path. 
Moreover, sustaining your own consciousness 

of luminosity and pristine awareness 
Is the natural liberation of thoughts; 
But this is not actually getting to the point. 
Identify the ground awareness! 
O child of wisdom awareness, 
You have come upon the secret treasure 

of the dakinis! 


Having said that, she and the mirror dissolved into my 
heart, resulting in my body, speech, and mind being suf- 
fused with bliss. Those were my own experiences. 

[196] Thereafter, I meditated diligently on luminous 
awareness. Due to this, at times it seemed as if that which 
appeared and that which was aware nondually emanated 
outward and was then reabsorbed into me. At other 
times, it seemed that that which appeared and that which 
was aware, as a nonduality, instantly shifted over into 
the object and then naturally vanished. Occasionally, I 
also had the sense that nondual appearances and aware- 
ness naturally arose, then vanished of their own accord, 
without emanating outward from within my body. I rec- 
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ognized that these experiences were due to grasping onto 
the ground as an object.”® 

Then all previous modes of apprehension naturally 
dissolved, and I rested, utterly relaxed in the state of 
the great, all-pervasive, primordially pure ground. By 
so doing, whatever creative displays arose all naturally 
released into their own expanse. The essential nature, 
which is free of modifications, antidotes, meditation prac- 
tices, memories, grasping, and identification, together 
with its creative displays, is called path awareness.°° 

At this time, through the absence of mental activity,*° 
you should recognize ultimate reality.*' And through the 
dissolution of hopes and fears and negations and affirma- 
tions into absolute space, you should recognize natural 
primordial consciousness. Recognize the effortless and 
spontaneous essential nature as well as the mode of exis- 
tence of the great dharmakaya that is free of all extremes, 
partiality, going, and coming.*? The primordial con- 
sciousness of awareness, like the sun shining in a pristine 
sky, unmodified and natural, awakens into the essential 
nature of its own ground [197]. Natural liberation, with- 
out modification of all appearances of the expressions of 
awareness, is illustrated by the metaphor of the nondual- 
ity of the sun and its rays. 

The essential nature of the mind, the substrate,* is a 
darkness like the night, in which thoughts arise as the 
duality of the apprehender and the apprehended. More- 
over, identifying*4 with joys and sorrows is like holding a 
dream to be real. 

While the essential nature of the sky does not change 
throughout the course of day and night, its phenomenal 


MUD AND FEATHERS 35 


nature is affected by the sun. Likewise, although there 
is no change in the essential nature of the mind, due to 
the distinction between primordial consciousness and 
unawareness, one makes a twofold classification of 
awareness and the mind.* 

The ground has the capacity to give rise to the whole 
of samsara and nirvana, just as a mirror has the capacity 
to give rise to all reflections. While the whole of samsara 
and nirvana is composed of the natural, creative displays 
of the ground, which in their own essential nature are pri- 
mordially and completely manifest, it seems to me utterly 
contradictory to say that sometimes the natural, creative 
displays completely manifest, and at other times they dis- 
appear. 

Some people call thoughts instantaneous aware- 
ness, and they say that in this moment both samsara and 
nirvana are perfectly and wholly present. Others refer to 
naturally cognizant, naturally luminous thoughts them- 
selves as true awareness. And there are those who say 
that luminous awareness [198], like a flash of lightning, 
is this Great Perfection. However, because all thoughts 
are to be released, I think it is incorrect to say that, with 
the complete manifestation of every thought that arises, 
the whole of samsara and nirvana completely manifests 
and vanishes. Otherwise, I think that through the tran- 
sitory arising and vanishing of thoughts, there would be 
the trivial consequence of too much birth and death in 
samsara and nirvana. 

Appearances, which are released into the essential 
nature itself, release of their own accord and dissolve into 
the primordial womb.** Know that this metaphor is like 
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the waves that naturally subside into the ocean, without 
going anywhere.°*” 

Although I practiced in that way, whenever I encoun- 
tered a small problem, I would lose my sense of the nature 
of existence*® and revert to ordinary states.*’ For instance, 
when in the wilderness, naked and without companions, 
if all sorts of ferocious animals and savages were to let out 
terrifying roars, and I were to become just as frightened 
as an ordinary person, then surely there would be no way 
to be liberated in the bardo by way of such meditations. 

So I called upon my spiritual mentor, Orgyen Tsho 
Kyé Dorje [199], to please immediately grant me quintes- 
sential instructions that would enable me to overcome 
such circumstances. Due to praying with sincere faith, 
reverence, and devotion, in a dream while I was sleeping, 
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I had a vision of Orgyen Dorje Drolo,*’ amidst a glowing 


blaze from which he chanted the words of this Ham song: 


Hum ham! O supreme being, Vidyavajra! 

Ham ham! The common thread of the samsara of 
the three realms— 

Ham hum! Do you understand that, as the 
duality of the apprehender and apprehended? 

Him him! Both subjects and objects— 

Ham him! Do you understand them as two kinds 
of thoughts?*! 

Hum hum! The joys and sorrows of your present 
and future lives— 

Hum hum! Do you understand them as delusive 
experiences? 

Hum hum! The appearances of day and night, the 
environment and its inhabitants— 
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Him ham! Do you understand them as 
experiences of light and dark? 

Ham hum! Your joys and sorrows, environment 
and companions, dream experiences and 
delusive appearances of this lifetime— 

Haim him! Do you understand them as being 
equally devoid of true existence? 

Him him! Although the dimensions of the world 
and its inhabitants are vast in size and number, 

Him ham! They are none other than the expanse 
of space. 

Haim him! Although space has no periphery or 
center, 

Him hum! It is none other than the expanse of 
awareness.” 

Hum him! The buddhafields and the excellent 
buddhas are the faces of the natural ground of 
the mode of existence. 

Ham ham! As for the substantial head of the 
Buddha, 

Hum him! I shall sever this deception, which is a 
mara above you! 

Him him! [200] Enemies, demons, adverse 
companions, and your environment consist of 
delusive experiences of dualistic grasping of 
thoughts. 

Ham ham! Do not regard this as being other 
than reification, other than grasping onto true 
existence. 

Him ham! I shall destroy this deception, which is 
a mara below you!** 

Him hum! Daytime and dream appearances are 
obsessively reified as names and things. 
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Hum him! Even though you realize emptiness for 
yourself— 

Him him! Do you understand thoughts as 
aspects of your own nature?” 

Him him! Although you understand the totality 
of samsara and nirvana as the original 
expanse of the ground of absolute space— 

Him him! Do you understand that totality to be 
a nondual manifestation of awareness? 

Him him! Expressions that are released into the 
all-pervasive, essential nature are naturally 
liberated into the expanse— 

Hum him! Do you understand that there is no 
meditation or practice? 

Him hum! Internally, there is the bondage of ego 
grasping, 

Haim him! Externally, there is the obsession of 
reifying objects, 

Hum him! And the intervening meditations are 
immaterial. 

Ham hum! The influence of outer and inner 
circumstances— 

Him him! Do you understand that they obscure 
the face of the Great Perfection of samsara 
and nirvana? 


Hum him! First, by investigating, understanding 
will come. 

Him him! Thereafter, by meditating, experiences 
may arise. 

Him him! And finally, by resting in that state, 
realization will come. 

Ham hum! Once realization has occurred, it is 
nondual with simultaneous liberation.*° 

Ham ham! Objects and subjects are together. 
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Ham hum! I, and emanations of me, have never 
been separate from the mother’s womb of the 
great expanse. 

Him hum! The illusory apparitions of the natural 
displays of the essential nature, 

Hum him! Like the dissolution of the apparitions 
(201] of a magician, 

Him ham! Dissolve nondually into absolute 
space. 

Phat phat! 


Having said that, he nondually transformed into me, 
whereby my sense of self expanded, and an experience 
arose that pervaded the whole of samsara and nirvana. 
From that time forward, in dependence upon that sym- 
bolic speech, I knew the song to be quintessential teach- 
ings for collapsing the cave of deceptive appearances.*”” 

To relate just a fraction of this realization, there are 
the following three points: (I) seeking out the source of 
labels; (II) destroying the reification*® of phenomena; and 
(III) first, having recognized the totality of samsara and 
nirvana,” one collapses the deceptive cave, which is pri- 
mordially liberated within one’s own mind. 


I. SEEKING OUT THE SOURCE OF LABELS 


By examining and investigating the tight grasping that 
labels oneself “I” and thinks “I am,” and by examining 
and investigating all the inner and outer flesh, blood, and 
bones, from the crown of the head down to the soles of 
the feet, you will find that there is no objective basis of 
designation, that it is empty. Moreover, by seeking out 


40 SUBLIME DHARMA 


every one of all the nominal classifications of the head, 
legs, arms, joints, and so forth, the fault of grasping onto 
substantial existence will become evident.” 

Furthermore, the following is an example of how all 
sorts of conventionally established labels of external 
objects are to be investigated: 

By looking for [what] the label “house” [represents] 
from the outside and the inside, in its upper and lower 
sections, and in the earth, stones, timber, and so forth, 
you will find that the label vanishes of its own accord. 
Even the earth transforms into such things as cooking 
pots. The names of stones, which have tops and bot- 
toms, and [202] trees, which have tips and bases and so 
forth, naturally vanish from their own place. Through 
modification and transformation, that which was earth, 
stone, and timber becomes water mills, stoves, pillars. 
and beams. Similarly, water becomes tea, fire becomes 
the flame of butter lamps, air becomes a gust in a bellows, 
and so forth. In each of these cases there is a transforma- 
tion, an extinction, and a disappearance,*! all of which 
reveal in themselves the fault of not ascertaining the basis 
of designation.** 


ll. DESTROYING THE REIFICATION 
OF PHENOMENA 


If whatever is established as an entity definitely exists 
as a substantial, truly existent thing, it should be replete 
with the following seven qualities: (1) invulnerability, (2 
indestructibility, (3) reality, (4) incorruptibility, (5) immu- 
tability, (6) unobstructability, and (7) utter invincibility. 
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Even though it seems as if things appear to be firm, heavy, 
solid, existent, and enduring, if all houses, earth, stone, 
fire, and water were destroyed, controlled, extinguished, 
and scattered, they would suddenly vanish like a dream 
or an illusion. You should fathom with certainty these 
things as being empty, lacking inherent existence. 

In general, all forms, colors, shapes, appearances, the 
world and its inhabitants, which are created from the five 
elements,** are naturally empty, and they dissolve into 
the expanse of space, like clouds and mist. Even though 
you recognize things as being primordially empty from 
their own side,* [203] if you do not recognize them as sub- 
jects and objects of dualistic thinking, there is no benefit 
or harm; and like a beggar eyeing the wealth of another 
[such pursuit] is useless and trivial. 


Ill. FIRST, RECOGNIZING AND REALIZING 
THE TOTALITY OF SAMSARA AND NIRVANA, 
THEN COLLAPSING THE CAVE OF DECEPTION, 
WuicH Has ALways BEEN DEVOID 
OF SUBSTANTIAL EXISTENCE 


If you have understanding, experience, and realization 
of the manner in which samsara and nirvana are none 
other than your own mind, this is indeed the most effec- 
tive and profound point. 

First, having loosened and relaxed your mind into its 
own essential nature, investigate its center and periph- 
ery, its beginning and end, all of it. By so doing, once you 
have found that the mind is not to be established any- 
where whatsoever, carefully analyze and investigate its 
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so-called dimensions and the extent of its pervasiveness. 
Due to this, you will see the whole world and its inhabit- 
ants of the three realms as a totality within the expanse 
of all-pervasive space. If you do not recognize that and do 
not come to a conclusion about it in that way, then recol- 
lect that all the different states of samsara are none other 
than delusive experiences, lacking even a trace of inherent 
existence. 

With respect to the same water, hell beings see it as 
lava, pretas see it as puss and blood, animals see it as 
something to drink, people see it as water, devas see it 
as ambrosia, and so forth. In each of these cases, water 
appears as each being’s perceptual experience, but apart 
from that, water does not truly exist. 

Now, if sentient beings perish due to small circum- 
stances, such as being pierced by weapons, why is it that 
the heat and cold of hell beings and the hunger and thirst 
of pretas do not kill them? It is because even those are just 
delusive perceptual experiences. Thus behold the decep- 
tive basis that lacks inherent existence! 

[204] If you investigate the causes and conditions of 
the red-hot-iron hell, its burning ground, metal buildings, 
fire, and firewood, to see whether there is a blacksmith of 
some sort who created them, you will certainly recognize 
them as mere delusive appearances, having no true exis- 
tence whatsoever. Moreover, with respect to the lords of 
hell and their workers, what becomes of the fruition of 
their sins and karma? If those beings do not experience 
the fruition of their own karma, why must others experi- 
ence such fruition of karma?** 
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If you investigate those points, you will ascertain that 
in their own right they are like appearances of a dream; 
the only difference is their duration.”’ Each sentient being 
involved in dualistic grasping with the sense of “me,” “my 
subject,” and “my object” is ascertained as being under 
the external influence of the delusive cycle of the three 
realms of existence.** Like a body and its shadow, those 
sentient beings have the sense of possessing the objects 
of their own thoughts. This is the perpetual process in 
which habitual propensities closely adhere to all sorts of 
things.°? 

For example, in dreams at night, isn’t it the case that 
we reify and identify with the objects of earth, water, fire, 
air, and space, along with houses and all types of sentient 
beings including relatives, friends, and loved ones, as well 
as with all sorts of dangers, fears, joys, and sorrows, just 
as we do in the daytime? 

[205] If you investigate individually all the previous 
periods of years, months, and days, along with your envi- 
ronment, friends, relatives, wealth, and residence, you 
will see that they are no different than subtle and coarse 
dreams. Moreover, in one year there are 360 days and 
360 nights,®’ and there is not even a needle-tip’s difference 
between day and night appearances except for the degree 
of their subtlety and coarseness. Look to see where sub- 
jects and objects of daytime appearances go during the 
nighttime, and look to see where subjects and objects of 
nighttime appearances are concealed during the daytime! 
Look for this, and you will see that they are the same. 
Observe that there is no difference between the birth and 
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death of sentient beings of the dream state and the birth 
and death of sentient beings of the waking state! Observe 
that they are delusive perceptual experiences! 

Even though you recognize the phenomenal universe 
as being an apparition of the mind, once you have taken 
the illusionist to be internal and illusory appearances 
to be external—just like distinguishing between magic 
and the magician or dreams and the dreamer—you will 
be bound by the tight chains of dualistic grasping. [206] 
On the other hand, recognize that in the expanse of the 
all-pervasive essential nature of the mind that is free of 
a center and periphery, the self of ego-grasping ideation 
and the entire outer and inner world and its inhabitants 
that arise as aspects of that self are none other than the 
expanse of the essential nature of awareness, just as 
reflections in a mirror do not exist apart from the face of 
the mirror.°! 

In general, within the three realms, from wherever 
one dies to wherever one is born, one does not leave 
one’s previous environment behind and then move on to 
the next one. Just like daytime and dream appearances, 
one experience of delusive appearances transforms into 
the next. Therefore, you should come to the firm convic- 
tion that samsara consists of delusive experiences.*? That 
being the case, samsara and nirvana are included within 
one’s own appearances, and they are of one nature in the 
expanse of the essential nature of awareness. This essen- 
tial nature of awareness is the ground. The aspect of 
unawareness of the ground is called the substrate,°* and 
the aspect of purity is called the dharmakaya. The primor- 
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dial ground, like space, has the capacity to give rise to all 
sorts of things, and because it recedes into the dark realm 
of unawareness, it is both the substrate and the appear- 
ances of dualistic thinking, which are the displays of the 
three realms, the appearances of delusive experiences. 

[207] Although the nature of awareness delusively 
appears as the mind, within the inner glow of the 
womb,® it is the naturally established ground of the five 
primordial consciousnesses, the five kayas, and the five 
buddhafields. Therefore, it is great, connate primordial 
consciousness.°* Nirvanic deities®’ and buddhafields are 
spontaneously perfect in that very ground, which is your 
self. The sense that such things as traveling from one 
region to another, arising deities, and buddhafields are 
actually real is none other than an experience of dualis- 
tic grasping. Those who make this mistake of reification, 
even though they have actualized their primordial con- 
sciousness being,® have no foundation for transcending 
the mundane world. Once you have completely fathomed 
the root® that appears in that way, without merely scruti- 
nizing it, reification must then naturally cease. 

While on this path, do not engage in the slightest bit 
of intellectual investigation into mere existence, nonexis- 
tence, or the nature of existence. Moreover, without any 
analysis, meditative practice, or modification, loosen and 
relax into your own essential nature, and gently rest. By 
so doing, creative appearances are naturally released. 
This is called the illumination by primordial conscious- 
ness of the face of the Great Perfection of samsdra and 
nirvana.” 
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All modification, hope, fear, doubt, rejection, affirma- 
tion, grasping, exertion, and analysis are intellectually 
designated—they are not the ultimate mind. The ultimate 
transcends the intellect; therefore, you should know this 
critical point! [208] While gently releasing, even though 
you may be present in the aspect of emptiness, you may 
have missed the whole point, because thoughts may have 
merely become concealed. Thoughts in this borderland 
between the mind and awareness are ethically neutral. 
This is what I declare!”! 

This non-transgression from the nature of existence, 
which is the Great Perfection of samsara and nirvana, 
is a sublime and extremely critical point!’* Due to this 
realization, all gods and demons and all of samsara and 
nirvana are released right within themselves, without 
any distinctions of good and bad. Likewise, at the time 
of the extinction of appearances into ultimate reality, all 
appearances disappear into your own inner luminosity, 
just as if they were illusory apparitions or the moon in an 
empty sky vanishing into space. Just so, the crystal light 
of unobscured primordial consciousness vanishes within. 

Furthermore, there is no effort in accomplishing one’s 
own or others’ aims. Likewise, from the inner glow of the 
expanse, the nature of the radiant lights naturally arises 
as the unceasing five kayas and the five buddhafelds. 
From those arise the creative displays, the nirmanakayas 
of compassion, which are self-appearing teachers for dis- 
ciples. 

Because I have not entered into the treasury of learn- 
ing, and because I have not devoted myself to even one 
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sublime spiritual mentor, | am not skilled in composition. 
For this, I ask your forgiveness. * 


Heh heh! In the primordially pure absolute space, 
free of extremes, 

There is a palace of clear light, a spontaneously 
actualized display. 

[209] From the state of the nonduality of bliss and 
emptiness appear the 

Spontaneously actualized embodiments of 
awareness, Padmasambhava and Prahevajra. 

Not projected by the intellect, they are the very 
face of the nature of existence. 

From a state of effortlessness, | naturally 
encountered them 

And received as my inheritance the treasure of the 
expanse of ultimate reality. 

Do not mistake these practical instructions for 
idle gossip! 


Moreover, do not ruin yourself for the sake of 
killing others. 

Because human life is like the melting sun at dusk, 

Do not engage in insincere acts, which ruin both 
yourself and others. 

Overflowing words of the erudite concerning lists 
and calculations 

Burst the floodgates of pride, pomposity, and false 
views. 

Either because liberation is achieved in your own 
mindstream, 

Or because the root of all dharma rests in your 
own mindstream, 

After your own spiritual maturation, you will of 
course be of benefit to others! 
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If we examine our own foolish mindstream, 

We won’t have a hope that a water drop could 
serve as a cure for others!” 

If we examine attachment, aversion, and the five 
poisons of our own mindstream, 

We cannot hope that a toxic substance could be 
a medicine for protecting others!” 


Heh heh! If you rest in unmodified, natural 
awareness, 

The agent of samsara and nirvana is liberated in 
one thing;”” 

Therefore, do not seek elsewhere for the root of 
practical instructions! 

And abandon all hope of achieving results! 


[210] If you examine the causes of arising 
appearances of the day, the night, this, and 
future lifetimes, 

You will see that dualistic thoughts exist as 
delusive experiences. 

Therefore, mistakenly clinging onto these 
experiences as substantial reveals the flaw 
of habitual propensities; 

So fathom the depths of these teachings! 

Be skeptical of contrived meditations that 
welcome and dismiss thoughts, 

And don’t be like those tragic meditators who are 
caught in the middle— 

Where the sun of the Great Perfection, the face 
of the nature of existence, 

Is obscured by the cloud of dualistic grasping. 


Examining the multitude of fluctuating thoughts, 
I laugh at those people who hope that this is the 
Great Perfection! 
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Heh heh! The originally pure primordial ground 
itself, the essential nature, free of extremes, 

Is buddhahood—do not see this as being other 
than your own mindstream! 

All falsehoods of delusive experiences of the 
external and internal world and its inhabitants 

Are perfectly present in the natural expanse of the 
essential nature. 

This is our so-called Great Perfection! 


In this vast, immovable realm of bliss and 
emptiness 

Arise the displays of the totality of the spacious, 
all-pervasive expanse. 

Here, the sun of the clear light arises without 
setting. 

[211| I, a useless old man, am holding my own 
ground 

As an awareness embodiment of ultimate reality, 
upon the corpses of mental afflictions, 

On an unshakable throne, whose nature has never 
been separate from skillful means and wisdom, 

Within an invulnerable fortress, a spontaneously 
actualized mansion. 

I understand nothing due to explanations, and 
I have realized nothing from teachings; 

My own teacher is Lake-Born Vajra! 


I have received, as the cherished treasure, the 
inheritance of the mind lineage. 

Moreover, I have not evaluated the presentations 
of the grounds and paths. 

Taking the essential nature as the path is my own 
lineage. 

I am not bound by the reification of visualizations, 
recitations, and propitiatory practices; 
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I have the method of non-meditation, non- 
propitiation, and non-practice. 

I roam free of extremes, established in that which 
transcends the intellect, 

Which is without antidote, modification, or 
intellectual imputation. 

Do not mix your practice with things to be 
observed, sustained, or analyzed! 


Without contriving or focusing on that which 
arises, just let it be and release completely. 

The yogin who is free of activity transcending 
good and bad, hope and fear, rejection and 
acceptance 

Is utterly open, without engagement. 

In this serene state of the natural expanse of 
originally present primordial consciousness, 

You transform into that which is without 
modification; 

Thus, the net of dualistic grasping immediately 
dissolves! 

Once samsara and nirvana are awakened as the 
dharmakaya, 

The fetters of grasping at samsara and nirvana 
are cut from your heart! 


[212] The darkness of ignorance dissolves into 
empty awareness, 

And the stake of obsessive desire is wrenched up 
from the base! 

Adherence to hopes, fears, joys, and sorrows is 
expelled 

Into the womb of total openness, the nonobjective 
essential nature! 

The chains of self-grasping are utterly banished 
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Into the absolute space of emptiness by the 
wisdom that realizes identitylessness. 

The expanse of the enlightened awareness of 
Samantabhadra emerges effortlessly, 

And you leap to the state of a spontaneously 
actualized vidyadhara! 

May all sentient beings throughout space that see, 
hear, think of, or come into contact with these 
teachings 

Encounter their own essential nature as the 
natural awareness embodiment, 

And may they thus come to certainty regarding 
the expanse of Samantabhadra! 


Author’s Colophon: 


In response to the fervent supplications of the sublime 
spiritual mentor S6nam Palden, the brother of Dodrup 
Rinpoche, I, a foolish idiot, the beggar Dudjom Dorje 
Drolé Tsel, uttered this text called The Foolish Dharma 
of an Idiot Who Wears Mud and Feathers for Clothing. 


Tibetan Editor’s Colophon:* 


Svasti 

The essence of the practical guidance of the 
supreme, effortless yana of Atiyoga, the Great 
Perfection, 

Is the sustenance of the realization of 
Samantabhadra. 

The primordial consciousness of the dharmakaya 
has been nakedly placed in your hand, and 
this ultimate teaching has been well granted! 

Take in hand this golden needle, which is all- 
sufficing, practical guidance, 
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In order to burst the bubbles of deception of the 
fine, self-fabricated meditations of fools, 

And abandon the elaborations of the multitude of 
practices! 

(213] O fortunate assembly, come to the ground of 
primordial liberation! 


The queen of Sikkim’ opened the gateway to the 
inexhaustible festival, 

Which is manifesting as your share of satisfying 
ambrosia for those desiring liberation. 

So fill yourself with the relics of the practical 
instructions of the profound dharma! 


By the power of stainless merit, may all beings 

Become vessels for the profound and secret Great 
Perfection. 

And may the depths of samsara be stirred up and 
released into the extinction of ultimate reality! 

May the entire world experience the equal taste of 
the great bliss of Samantabhadra! 


*Jigdral Yeshe Dorje specifically uttered this for a later 
edition, in order to fulfill the request of a pure practitio- 
ner. May this cause the precious teachings of the mind of 
Samantabhadra to remain for as long as space and to be 
as pervasive as space itself! 


Sarvadamangalam! 
May happiness prevail everywhere! 


~“ 


> TEXT TWO < 


An Explanation of the Practice 
of the Direct Crossing- Over 


from the original text known as 


The Wish-Fulfilling Gem of Siddhis: 
A Manual on the Two Stages of the Heart Drop 
of the Profound Path of the Dakinis} 


DupDjJoM RINPOCHE, JIGDRAL YESHE DORJE 


With Annotations by 
Venerable Gyatrul Rinpoche 


Translated by Chandra Easton 
and B. Alan Wallace 


Meditation on the Union of 
Quiescence and Insight 


I. THE VIEW? 


The nonconceptual aspect of the mind is called the pri- 
mordial consciousness that knows reality as it is.’ [437] 
The illumination of the manifold world is called the pri- 
mordial consciousness that sees the full range of reality.* 
Moreover, the nonduality of the two is called the indivis- 
ibility of absolute space and primordial consciousness.° 
In short, awareness of the present is not contaminated 
by thoughts of the past or future, and its essential nature 
transcends identification. This is originally unchanging, 
self-illuminating, and natural primordial consciousness. 
Knowing the luminous, great pervasiveness itself—the 
nature of existence that transcends the intellect—as being 
originally pure, natural primordial consciousness is the 
identification of the essential nature within you.° 
Dwelling in the vivid and clear instantaneous aware- 
ness of the present, in which earlier thoughts have passed 
and later thoughts have not yet arisen, is called the fourth 
time beyond the three.’ You should determine with utter 
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certainty that the realization of this very thing is none 
other than the vision of the jinas! From the time that you 
identify and ascertain awareness in that way, “you will 
have no experience of meditation or of being disengaged 
from meditation, and you will not be separate from the 
reality of non-meditation.” In accordance with that aph- 
orism, due to not meditating on anything whatsoever 
and never being separated from the reality of the nature 
of existence, however the signs of conceptualizations 
of dualistic grasping arise [438], the nature of existence 
remains unborn and unceasing. Therefore, even though 
the masses of clouds of the mind arise in the sky of aware- 
ness, once you know the critical point—that they are nat- 
ural, self-liberating, and without benefit or harm, like the 
knots of a snake that release by themselves—then, with- 
out grasping, effort, rejection, or acceptance, thoughts 
leave no trace, and feelings that arise vanish into the 
ground.® This is called gaining confidence in liberation.” 
You should maintain this unsurpassed confidence in the 
undiscriminating realization of the self-appearances of 
the Great Perfection as described above. 

Synthesizing the critical points, Kunkhyen Chéje'® 
states: 


Even though you realize the primordially liberated 
view, if you do not abide in meditation, it is impos- 
sible for the delusive appearances of samsara to be 
averted. Therefore it is crucial that you familiarize 
your awareness with the nature of reality! 


The view is in accordance with this advice. 
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i. THE PRACTICE BY WAY OF MEDITATION 


Gazing intently at the very essential nature of what- 
ever arises, without modification, let thoughts descend 
naturally and flow freely. Joyfully, let them shimmer viv- 
idly, without leaving a trace! Let them roll on aimlessly, 
without restraint, and release them without limits while 
resting spaciously without grasping! 

Furthermore, if you gaze intently at the essential 
nature of whatever phenomena appear and at the way 
they arise, such as those that are noble or crude, pleasant 
or unpleasant, good or bad, accepted or rejected strands 
of compulsive ideation, you will be released from all 
conventions, such as outer, inner, and in-between. [439] 
Awareness arises like space; therefore, settle in that very 
state without modification.!' 

From The Great Sky: 


Without prior or subsequent analysis, cast aside 
thoughts concerning the past! 

Having no anticipation of what is to come, sever 
the cord of mental association. 

In the interim, settle without grasping, in the 
state of space. 


With respect to that, you can enhance the practice by 
way of three types of meditation: 
A. The Way of Meditating on Emptiness Like Space 


Without moving your body, rest in the seven attributes 
of Vairocana.”? Settle your cognitive faculties in their 
own clarity, unceasingly, like the reflection of the moon 
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in water. Gaze steadfastly at whatever appears, without 
distinguishing between conventions of inner, outer, or in- 
between, and intensely settle with this spacious, efferves- 
cent, and shimmering gaze! 


B. The Way of Meditating on Luminosity Like 
a Mirror 


Regarding whatever appears, settle clearly, vividly, 
and lucidly in a state of natural luminosity and non- 


grasping. 


C. The Way of Meditating on Appearances Like 
Waves 


In terms of the movement or the intentional chang- 
ing of thoughts, gaze steadfastly at the essential nature of 
whatever movement arises. Accordingly, without grasp- 
ing, let thoughts continue on their way like waves dissolv- 
ing back into the water. From that alone, there is a fusion 
of stillness and movement, and that is the enhancement. 

Moreover, due to the first, nonconceptuality will be 
enhanced. Due to the second, bliss will be enhanced. And 
due to the third, luminosity will be enhanced. 

1440] In that way, stability is quiescence, clarity is 
insight, and due to their indivisibility, there is the union of 
quiescence and insight. The primordially released perfec- 
tion that is the ground is said to be manifestly awakened 
in the essential nature of the four kayas. 
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Ill. SUSTAINING THE CONTINUITY 
BY WAY OF YOUR CONDUCT 


When you have comprehended the view as mentioned 
previously, you may have ascertained all phenomena as 
nonexistent, mere luminous appearances, like the appari- 
tions of an illusionist. However, on this occasion, this 1s 
something to be known specifically with regard to con- 
duct. Regarding that, as long as thoughts of self-grasping 
have not disappeared into absolute space, consequences 
of actions will infallibly arise even though they are non- 
existent. Therefore, in accordance with the degree of con- 
fidence in your own realization, as will be stated in the 
next section, practice the conduct that is appropriate for 
each occasion. 


The Stage of the 
Direct Crossing-Over: 


Synthesizing the Path of the Spontaneous 
Actualization of the Clear Light [440] 


From the interior of the lamp of pristine absolute 
space, 

Which is in the indestructible bindu within the 
citta,° 


The immaculate primordial consciousness of 
awareness 

Courses along the path of the delicate white 
channel 

And appears in the aperture of the lasso faculty.'* 


In reliance upon the postures of the three kayas, 

Applying the critical points of the gaze of both 
caksu,'° 

Absolute space and awareness are brought to the 
area of your eyebrows. 

By steadily concentrating on the vajra strands, 

Beginning with the bindus of the five lights [441], 

You will come to the consummate awareness that 
pervades space. 
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At that time, all conceptual elaborations are 
pacified 

Into the ineffable expanse of ultimate reality, 

And you will achieve the supreme, great 
transference rainbow body! 


In this regard, there are three parts: (I) the preliminar- 
ies, (II) the main practice, and (III) the conclusion. 


I. THE PRELIMINARIES 


From The Clear Expanse: 


In order for your direct perception to alight on the 
critical points, the outer, inner, and secret activities 
are released in nine ways through the body, speech, 
and mind. 


Therefore, disengage from the activities of the body, 
speech, and mind. 

As for bodily activities, externally, abandon mundane 
delusive activities; internally, abandon inferior virtues 
such as prostrations and circumambulations; and secretly, 
abandon any kind of activity, and do not move from the 
posture of meditative stabilization. 

As for verbal activities, externally, abandon mundane 
delusive speech; internally, abandon the recitation of lit- 
urgies and so forth; and secretly, abandon even the inten- 
tional coming and going of the breath,'® and just let it be. 

As for mental activities, externally, abandon mun- 
dane delusive thoughts; internally, abandon words and 
thoughts pertaining to hearing and thinking as well as 
various Objects grasped by the mind; and secretly, aban- 
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don all effulgence and dissolution of thoughts, and dwell 
in the state of nonconceptuality. 


i. THE MAIN PRACTICE 


There are two parts to the main practice: (A) striking 
the critical points of the body, speech, and mind, and (B) 
depending upon these three critical points, which brings 
about [442] the identification of direct perception itself. 


A. With respect to the first, there are three parts: 


1. The critical point of the body: 

The following are the distinctions among the 
locations in which you gaze: (a) if you are in a low 
place, your view of the sky is limited; (b) if you 
are a bit higher, the scope of your view is mid- 
dling; and (c) if you are in a high place, the scope 
of your view is great. There is a threefold distinc- 
tion regarding your own elemental constitution: 
(a) some people are predominant in heat, (b) some 
have a balance between heat and cold, and (c) oth- 
ers are predominant in cold. 

There is a threefold distinction in terms of your 
own consciousness: (a) some people are prone to 
laxity, (b) some are prone to alternating between 
laxity and excitation, and (c) others are predomi- 
nant in excitation. 

Corresponding to those in order are the three 
postures of the (a) dharmakaya, (b) sambhogakaya, 
and (c) nirmanakaya. For each one, you should 
maintain the corresponding gaze.'’ 
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a. The dharmakaya posture is like a lion: 

Rest the body in a majestic pose with the 
soles of the feet together and the knees spread 
out to the sides. Make your hands into fists, 
plant them on the ground, and straighten your 
arms. Your torso is like that of a lion, so bring 
the might of your body to your neck. By so 
doing, the karmic energies are blocked, the pri- 
mordial consciousness energies are enhanced, 
and the visions of ultimate reality will easily 
arise. 


b. The sambhogakaya posture is like an elephant: 

Press your chest against the top of your 
thighs and point your toes outward. Plant your 
elbows on the ground and support your chin 
with the palms of your hands. Press your fin- 
gers against your cheeks [443], and raise your 
neck upward a bit. Due to that, your vacillat- 
ing thoughts will subside, and you will dwell in 
the realization of nondual absolute space and 
awareness. 


c. The nirmanakaya posture is like a squatting 
rs: 

Resting the soles of both feet on the ground, 
press both ankles together in parallel, and sit 
in a squatting position. Your spine is vertical 
and your neck is completely straight. With your 
hands clasped together, embrace your armpits 
or your knees. Due to that, your elements will 
be balanced and calmed, and as a result, you 
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will dwell in a state that is free of wavering 
between absolute space and awareness.'” 


2. The critical point of speech: 

Practice speaking less and less each day, and 
stop engaging in delusive speech with others. Do 
not speak apart from simply reciting devotional 
practices and mantras. Finally, stop even that, and 
you will gain understanding by not speaking at all. 


3. The critical point of the mind: 

Gaze pointedly, without moving your eyes, into 
the center of the external domain of empty space. 
Then disengage your mind from the effulgence 
and dissolution of conceptualizations concern- 
ing thoughts of the three times. Practice without 
wavering from a state that is uncontrived and free 
of recognition! 


From The Tantra of the Penetration of Sound: 


The critical points of direct perception are the 
body, speech, and mind. 

Each of the individual critical points should 
definitely correspond with its counterpart. 


[444] Moreover, the body should never part from 
the three kayas, and 

The speech should be stabilized by practice, 
stillness, and understanding. 

This is accomplished by focusing the mind on 
absolute space. 


B. Depending on the three critical points, there is the 
identification of direct perception itself. With respect to 
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that, there are two parts: (1) naturally settling by means 
of the three critical points, and (2) identifying your own 
nature by means of direct perception. 


1. With respect to the first, there are three parts 
pertaining to the critical point of the sense fac- 
ulty that gives rise to appearances.°° 


a. You should not disengage from any of the fol- 
lowing three gazes. 


i. THE DHARMAKAYA GAZE: 
By turning both eyes just a bit upward, gaze 
into the space at the level of your eyebrows.*! 


il. THE SAMBHOGAKAYA GAZE: 

By turning both eyes just a bit down from 
center, gaze at an angle into the space to the 
left or the right.~? 


ili. THE NIRMANAKAYA GAZE: 
By lowering your eyes just a bit, gaze into 
the sky with them half shut.”° 


For all of those, the eyes are not intensely focused; 
rather, they are inwardly relaxed and open. Therefore, 
the critical point is to gaze without wavering from the 
openness of space.” 


b. The critical point of the environment, which 
is the basis of appearances: 
In the midst of a limpid sky, which is free of 
clouds, haze, and so forth, turn away from the 
sun. [445] In the morning, gaze to the west, and 
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in the evening, gaze to the east. Or, in order for 
the clear light to easily arise, at the time of the 
two rays,’ direct your gaze into the sky, and 
measure just one cubit beneath the sun.*° 


In general, the basis for the dharmakaya is the sun, the 
basis for the sambhogakaya is the moon, and the basis for 
the nirmanakaya is a lamp. Gaze at any of those.’’ 


c. The critical point of the breath and awareness: 

The breath comes and goes gently through 
the mouth, and once you have exhaled just a bit, 
pause?’ and direct your awareness, without dis- 
traction, into the center of the sky. By so doing, 
initially the appearances of absolute space will 
arise together with the vajra strands from the 
pale and shimmering lines.’’ At that time, once 
you have placed the vajra strands inside the 
perimeter of the sky, hold them without fluctua- 
tion. That is the critical point. 


These points, too, are reiterated in The Tantra of the 
Penetration of Sound: 


Do not part from the practical instructions of the 
three critical points! 

Moreover, rely upon the critical points of the 
sense faculty, the environment, the breath, and 
awareness. 

As for the apertures, gaze with the eyes in 
accordance with the three kayas. 

The environment should be free of obscurations, 
and 

Due to your awareness being disengaged from 
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the breath, you will actualize primordial 


consciousness.” 


From The One Child of the Buddhas: 


Place the vajra strands inside space and do not 
disengage from them.”! 


2. Identifying your own nature by means of direct 
perception: 

[446] The vajra strands of awareness, which are 
seen in that way by means of the critical points, 
are adorned with bindus. Those bindus are visions 
of absolute space and are the reality of the sugata- 
garbha,* or the natural luster, which is the original 
buddha primordially present within you. By seeing 
that, from today onward, it is said that you are of 
equal fortune with the primordial Samantabhadra. 


From The Tantra That Reveals the Self-Arisen: 


Whoever sees like this is of equal fortune with the 
primordial Samantabhadra.*’ 


Therefore, take delight in seeing your own essential 
nature for yourself.*4 Today you are seeing visions that 
have always been present within you. And these visions 
are the reality of your own awareness arising as the vajra 
strands of your own awareness.” 


Accordingly, it is said in The Tantra of the Penetration 
of Sound: 


The nature of the vajra strands 
Purifies conceptualizations. 
Due to that, there is unmistaken buddhahood. 
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And: 


For those who have the fortune of discovering 
this direct perception, 

There is no name for the cycle of existence of the 
three realms. 

Thus they are distinguished from the three realms. *° 


Ill. CONCLUSION 


In terms of the conclusion, there are two parts: (A) 
identifying how the four visions [of the direct crossing- 
over] arise due to practicing in that way, and (B) familiar- 
izing yourself with the practical instructions of the four 


concluding points. 


A. With respect to the first, there are four parts: 


1. The Vision of the Direct Perception of Ultimate 

Reality 

(447] In accord with the previous explanation, 
apply the critical points of the body, speech, and 
mind, and have them correspond to the three criti- 
cal points of the apertures,” the environment, and 
the breath. In that way, practice with the six critical 
points. 

The primordial consciousness of your own 
awareness, which is the reality of the sugatas, is the 
lamp of pristine absolute space** inside your heart. 
The luster, which is spontaneously actualized as the 
five lights, moves along the path of a white, deli- 
cate channel and is seen at the aperture of the eyes, 
which is the fluid lasso lamp.” 
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In the midst of empty space—specifically, exter- 
nal space—the luster appears like rainbows or like 
colors of a peacock feather. In the midst of those 
is the lamp of the empty bindus.*° The bindus are 
circular, red, and about the size of a thumb ring. 
Among them, they may be one, two, or more in 
number, and they emerge gradually. Inside the bin- 
dus are vajra strands of awareness that look a bit 
like a horse’s tail tied in knots, a golden thread, a 
pearl necklace, or a bouquet of flowers, and these 
vajra strands emerge pulsating and shifting. 

Therefore, once you have drawn forth the bin- 
dus with the gaze, place them in the parameter of 
the sky and watch them. Do not grasp at anything 
with the intellect. And by steadfastly gazing, with- 
out wavering from that state, the lamp of natural 
wisdom"! will arise from within. 


Moreover, in accordance with that, The Tantra of the 


Penetration of Sound states: 


The vision of the direct perception of ultimate 
reality 

Certainly emerges from the apertures of the sense 
faculties [448], 

And becomes luminous in a cloudless sky. 


The vision of the direct perception of ultimate reality 


occurs up to and including the time that you have a vision 
of three connected bindus. 


Moreover, the sole bindu,* which is the natural luster 


of the essence of the characteristic innate, ultimate pris- 
tine awareness, is seen with direct sensory perception. By 
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seeing in that way, ultimate reality is free from cognitive 
analysis. 


From that same tantra: 


Due to the vision of the direct perception of 
ultimate reality, 

You transcend words that cling to cognitive 
analysis. 


2. The Vision of Progressive Meditative Experience 

By striving and practicing in the preceding way, 
absolute space and awareness* are at times clear 
and at times unclear. However, as you gradually 
become familiar with the practice, absolute space 
and awareness separate four finger-widths away 
from the area between your eyebrows and emanate 
out into space. The visions of absolute space con- 
sistently appear as collections of five bindus, which 
sparkle and glow inside masses of spherical rain- 
bow lights. The visions of the five lights are like a 
brocaded canopy, appearing in vertical, horizontal, 
lattice, lotus, or checkered patterns. These visions 
increase until they fill the entire environment. The 
bindus become bigger and bigger—from the size 
of small mirrors, to bowls, up to rhinoceros skin 
shields—and the vajra strands [449] become more 
and more stable. 

Consequently, inside the bindus there may grad- 
ually appear half of a form of Vajrasattva, from the 
usnisa** down to an entire form. These visions may 
be countless in number, appearing in the aspect of 
a lone male deity and remaining without moving. 
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At this time, vital energies* that propel external 
appearances, internal aggregates, and secret con- 
ceptualizations are extinguished. Externally, coop- 
erative conditions of appearances arise as your aids; 
internally, you disengage from delusive cognitive 
analysis; and secretly, you remain in a state of non- 
conceptuality. From this point, impure, delusive 
appearances gradually subside, and pure appear- 
ances of primordial consciousness arise. Thus, this 
constitutes the vision of progressive meditative 
experience. 


Likewise, from The Tantra of the Penetration of 
Sound: 


The vision of progressive meditative experience 
Causes delusive appearances to subside. 


If you die at this time, you will be liberated in the tran- 
sitional process of ultimate reality. 


3. The Vision of Consummate Awareness** 

By practicing in that way, all impure appear- 
ances including earth, stones, and mountains sub- 
side, and the five lights fill all the realms of the 
universe. Moreover, inside each of the circular five 
bindus appear innumerable mandalas of the fivefold 
configurations of the five buddhas in union with 
their consorts.*” Due to that, images such as the 
five and the one hundred families of peaceful and 
wrathful deities [450] appear to fill all the realms 
of the universe, wherever you look.** From their 
hearts, very fine rays of light appear to connect to 
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your own heart. At that time, because appearances 
of the external environment arise as primordial 
consciousness, they appear as sambhogakaya bud- 
dhafields.*? Internally, because your illusory body 
is released into a mass of light, tainted grasping 1s 
purified. When outer and inner coarse phenomena 
are extinguished in that way, your vital energies 
and mind come to a consummate state. As a conse- 
quence, wherever you direct your awareness, even 
if you direct it to a material entity, that entity will 
begin to move and make noise.*? And because your 
mental afflictions have been naturally released, the 
connection between your karma and your habitual 
propensities has been severed. All delusive appear- 
ances subside, and appearances of primordial con- 
sciousness increase; consequently, you gain mastery 
over excellent qualities such as the divine eye and 
extrasensory perception. 


In short, once appearances of substantial reality are 
purified into absolute space, the comprehension of the 
kayas and buddhafields is the vision of consummate 
awareness. 


Moreover, in accordance with that, The Tantra of the 
Penetration of Sound states: 


Due to the vision of consummate awareness, 
You transcend appearances of the path by which 
you realize the three kayas. 


And from The Clear Expanse: 


Due to the vision of consummate awareness, 
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You are freed from external and internal grasping 
to substantial reality. 


4. The Vision of the Extinction into Ultimate 

Reality 

[451] By practicing as you did before, appear- 
ances gradually dissolve into the absolute space of 
ultimate reality. Once this occurs, ultimate real- 
ity, which is in every respect beyond thought and 
speech, is called the extinction into ultimate reality. 
Once those preceding signs are extinguished,°! even 
though you do not go into a state of nothingness, 
substantial reality and elaborations of the mind are 
extinguished. Your body and mind are nondually 
united in the nature of light and are drawn into the 
light rays of compassion, thus dissolving into the 
hearts of the five buddha families. As a result, you 
reach the culmination of the path of training, and 
you draw nearer to seeing the visions of the origi- 
nally pure essential nature.*’ 

As for the nature of extinction, all appearances 
of the kayas and the buddhafields are immutable 
and self-illuminating, and the basis of their aris- 
ing is unceasing; therefore, in reality there is no 
fluctuation. Due to that, the luster naturally dis- 
solves into absolute space. At that time, all phe- 
nomena apprehended through your conceptual 
framework—which are designated by terms such 
as “emptiness” and “not emptiness,” “this is” and 
“this is not”—as well as the external luminosity of 
the luster, dissolve inwardly into absolute space. By 
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so doing, externally, all production of visions of 
meditative experiences is extinguished. Internally, 
your illusory body is extinguished and dissolved 
into a body of light,°* at which time there is only 
a finger’s-width of appearance within that light. 
Apart from that, there is no appearance whatso- 
ever of substantial reality. Due to the extinction 
of your speech and breath, all sounds vanish into 
the unceasing natural sound.°° (452] Secretly, due to 
the extinction of your dynamic energies, all men- 
tal afflictions of the assemblies of deluded thoughts 
are naturally purified, and you are liberated into 
the field of the youthful vase body.** Then you will 
thoroughly fathom the original ground as absolute 
space. 

From that state, when you fulfill the needs of 
sentient beings, you arise as the great transforma- 
tion body, like the reflection of the moon in water, 
and you serve the needs of sentient beings by gain- 
ing mastery over birth and manifestation.*’ 


Accordingly, from The Tantra of the Penetration of 
Sound: 


Due to the vision of the extinction into ultimate 
reality, 

The continuity of the cycle of the three realms is 
cut short. 


And: 


The vision of the extinction into ultimate reality 
Empties out the appearances of meditative 
experiences: 
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Your body is extinguished, objects of your senses 
are extinguished, 

You are liberated from the delusions of the 
assemblies of thoughts, 

And you are disengaged from words, which are 
the bases of articulation. 


And: 


Likewise, once the continuity of the elements of 
your body has been extinguished, 

Your tainted aggregates no longer appear, 

And you become enlightened in this very lifetime. 


This is the vision of the extinction into ultimate real- 
ity. Once you have entered this path, if you meditate with 
superb effort, it will take no longer than three years and 
seven months for outer appearances, your inner illusory 
body, and all secret assemblies of afflictive thoughts** to 
disappear into the nature of awareness. [453] As a con- 
sequence, you will manifest the vajra body, which is the 
non-transference rainbow body. 


B. With respect to familiarizing yourself with the prac- 
tical instructions of the four concluding points, there are 
four parts: (1) laying the foundation of the three unmov- 
ing states, (2) apprehending the criteria of realization by 
way of the three stillnesses, (3) planting the stake of the 
three attainments, and (4) determining the criteria of lib- 
eration by way of the four confidences. 


1. Laying the Foundation of the Three Unmoving 
States: 
In the three postures, you are inactive; your eyes 
are fixed with the three gazes; you are unmoved 
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by your breath and awareness, which are slow and 
uncontrived; and you do not transgress appear- 
ances of absolute space. In general, your practice 
should not be separated from these three. In par- 
ticular, they are valuable at the time of the direct 
perception of ultimate reality. 


2. Apprebending the Criteria of Realization by 

Way of the Three Stillnesses: 

By practicing in that way, externally, visions 
become still, and, as a consequence, adverse condi- 
tions arise as your aids; internally, due to the still- 
ness of your aggregates, you are free of deluded 
activities; and secretly, due to the stillness of your 
breath and mind, thoughts naturally cease.’ These 
are primarily valuable at the time of progressive 
meditative experiences. 

At that time, the criteria are apprehended in two 
ways: (a) by dreams and (b) by signs that appear in 
the body and speech. 


a. First, you dream good dreams; then you 
apprehend the dream as such; and finally, 
once dreams subside into the absolute space 
of the clear light, the dream continuum 
ceases. 


b. As for the signs [454], at the time of the direct 
perception of ultimate reality, your body is 
like a tortoise placed inside a flat-bottomed 
bowl, your speech is as if you were mute, and 
your mind is like a bird trapped in a snare. 
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At the time of progressive meditative experi- 
ences, your body is like a person who has been 
struck with an illness, your speech is like the 
words of a madman, and your mind is as if it 
were drugged. 

At the time of consummate awareness, your 
body is like an elephant immersed in mud, your 
speech is like a kimbhanda child,® and your 
mind is like a person who has recovered from an 
illness. 

At the time of the extinction into ultimate 
reality, your body is like a rainbow in the inter- 
vening space,°' your speech is like the sound of 
an echo, and your mind is like mist on the verge 
of disappearing into midair. 


3. Planting the Stake of the Three Attainments: 

Externally, by gaining mastery over appear- 
ances, they are released as buddhafields; inter- 
nally, by gaining mastery over the illusory body, 
your material body is released into clear light; and 
secretly, by gaining mastery over the breath and 
mind, your mental afflictions are released as pri- 
mordial consciousness. These occur primarily at 
the time of reaching consummate awareness. 


4. Determining the Criteria of Liberation by Way 
of the Four Confidences: 
On the upside, you hope to obtain buddhahood, 
and you have anxiety about not obtaining it. On 
the downside, you are anxious about falling into 
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samsara, and you hope you do not. You will be lib- 
erated from these four concerns.°* 


From The Tantra of the Mound of Jewels: 


Due to the four great confidences of the 
immutable view [455], 

You apprehend the criteria of the 

Nonconceptual primordial consciousness. 


Thus, once you have entered the main body of the 
practice, if you have superior diligence,® it will take three 
years and seven months, or one month, to be liberated 
without remainder into the original ground of ultimate 
reality. Once you have done this, you will undoubtedly 
hold your own ground.” If you have middling diligence, 
it will take five years, five months, and six days. Even if 
you have inferior diligence, it will take seven years and 
eleven months. 

These teachings indicate how individuals of superior 
faculties are liberated in this lifetime, how individuals 
of middling faculties are liberated in the bardo, and how 
individuals of inferior faculties are liberated in the bud- 
dhafield of the natural nirmanakaya.® All these ways of 
being liberated are to be known specifically as the practi- 
cal instructions of the Great Perfection. 

In addition, as for the practical instructions in which 
you enter the path of your spiritual practice—within the 
context of the cycle of day and night—by dividing the 
daytime into one period and the nighttime into three peri- 
ods, you have four periods total.°’ 

During the daytime, as a result of the practical 
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instructions on sealing appearances while in meditative 
equipoise, remain in a state of nonconceptual clear light, 
which is like space. In your post-meditative state, trans- 
form yourself into an illusion-like divine body. Or, you 
may visualize the appearances of the pure illusory body 
as a divine body, due to which appearances fuse into the 
clear light, whereby their power is brought forth. 

During the nighttime, there are three parts to the prac- 
tical instructions for enhancing the critical point of pri- 
mordial consciousness. 


a. At dusk, the critical points of the body for hold- 
ing your consciousness inside are the following: 
[456] By means of the gentle vase breath, a blaz- 
ing cone at the level of your navel*’ inside the 
central channel melts the HAM” at the crown 
of your head. Subsequently, by maintaining 
your attention on the bindu that descends to 
your heart, the state of innate primordial con- 
sciousness of bliss and emptiness will arise. 


b. In the middle of the night, draw the object of 
your awareness into the vase: Direct your atten- 
tion to a radiant white A inside a red, four-pet- 
aled lotus at your heart. Join and gently sustain 
the vital energies at your heart, and by resting 
on your right shoulder in the lion posture, your 
deep sleep will arise as the clear light. 


c. At dawn, establish the natural luminosity of 
awareness: With the rising of the dawn, while 
still in the lion posture, exhale three long 
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breaths, saying, “HA,” and after each breath, 
pause. At that time, expel the A at your heart 
through the Brahbmd aperture, let it float in the 
space about one cubit above the crown of your 
head, and direct your attention to it. By resting 
in a state in which your vital energies are held 
outside, the nonconceptual primordial con- 
sciousness of luminosity and emptiness will arise. 


Here is the way to make your concluding practice 
apply to the path in the context of the third root.”! Thus, 
the basis of the Vajrayana path is the four empowerments: 
the vase, the secret, the wisdom-gnosis, and the fourth 
empowerment.” This supreme path of the profound 
empowerments is deep and unifying. 

The four yogas of [457] form, mantra, bliss, and pri- 
mordial consciousness arise gradually for each individual. 
Therefore, once experience has arisen in all the previous 
practices of the main teachings, from the preliminaries 
onward, you gradually enter into the subsequent practices. 

A direct crossing-over practitioner should practice in 
whatever way accords with his or her own inclinations.” 
Prodigies,“ following guru yoga, nakedly identify aware- 
ness and sustain that very continuity. Novices partition 
the day and night into sessions of four, six, and so on. In 
these many short sessions, it is very important to remain 
in single-pointed clarity, without losing your focus. At 
the conclusion of each session, thoroughly dedicate your 
virtue without being separated from the spirit of awak- 
ening. As a result, your virtue will increase. In addition, 
make many common and uncommon prayers.” Between 
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sessions, without relinquishing the essential nature of 
your experience, sustain mindfulness and apply it to your 
conduct. Movement and stillness become a vajra dance,” 
your motions become the creative displays of great bliss,” 
and your food and drink become offerings of the ambro- 
sia of primordial consciousness to the deities of your body 
mandala. Imagine that your inner assembly of deities 
enjoys this offering.”* And, when you fall asleep, sustain 
your awareness on the syllable BAM at your heart. When 
you awaken, arise as an illusion-like divine body from the 
state of the clear light of emptiness. 

|458] Even if you have realized the intellect-transcend- 
ing view, you should act with precision regarding what is 
to be accepted and rejected in terms of causality. Com- 
pletely cut off ordinary appearances such as clinging and 
grasping. Appearances become deities, sounds become 
mantras, and memories and thoughts are transformed 
into the path as displays of the dharmakaya. 

As for your samaya (Tib. dam tshig) of the vital ener- 
gies, sustain your intermediate vital energies.” As for 
your samaya of the inner heat,*? stabilize your atten- 
tion on the appearance of the visualized radiant flame at 
your navel. As for your samaya of the bindus, sustain the 
essential nature (of the experience) of the state of bliss. It 
is very important never to be separated from these three 
samayas. 

When you single-pointedly persevere in such prac- 
tices, and they are effective, your prior misdeeds and 
obscurations are catalyzed, just as smoke appears before 
a flame. Once this happens, externally, there may be the 
hindrances of physical disturbances due to the elements; 
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internally, there may be the hindrances of laxity and exci- 
tation in your meditative stabilization due to the channels, 
vital energies, and bindus; secretly, there may be all kinds 
of hindrances of mental disturbances due to samadhi. 
There will be a great number of gentle and violent, high 
and low experiences. Whatever occurs, cut the knot of 
clinging and attachment without becoming involved in 
any sorts of hopes, fears, negations, or affirmations. By 
integrating these hindrances with your experiences, they 
will transform into aids, and they will arise as the path. 

Sustain the essential nature without losing your sense 
of awareness. By so doing, hindrances naturally release— 
like the knots of a snake naturally uncoiling by them- 
selves—and your experiences will be heightened. 

\459] To enhance all of those practices, bring forth a 
sense of great disillusionment with samsara, giving rise 
to a spirit of emergence. Cultivate the spirit of awaken- 
ing, which entails unbearable compassion for sentient 
beings.*! The sovereign of all methods for dispelling 
obscurations and enhancing your practice is none other 
than your devotion to your spiritual mentor. Thus, ascer- 
tain your spiritual mentor to be the essential nature of 
the synthesis of the three roots.** Bring forth the power 
of fervent veneration and reverence, which is boundless 
in its intense longing, and without clinging or attachment, 
make sincere prayers of supplication.* In the state of the 
uncontrived nature of existence, merge your own mind 
with that of your spiritual mentor. Your bliss, vital ener- 
gies, and mind are inseparable from the stage of genera- 
tion in which you see the phenomenal world manifesting 
as the ground, the spontaneously actualized Great Perfec- 
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tion. Once your realization of the Great Union increases, 
the yoga of form will be enhanced.** 

As a result of intense practices by which you confine 
yourself to a dark room, objects, sense faculties, and 
consciousness are withdrawn, and the clear appear- 
ances of the day and night signs are stabilized. This is the 
enhancement of the mantra yoga.* 

Once you have purified your own body, due to the 
following yoga, you will be able to influence the body of 
another.** Thus, the mudra of the path of your life is the 
profound skillful means of taking the vital essence of one 
who is endowed with the lotus.*’ As a result, you accom- 
plish the body of supreme, immutable great bliss, the 
immortal vajra life. This is the enhancement of the yoga 
of the great mudra of seals. 

In order to assess the stability of your meditative 
experiences and realizations, you should go to a dread- 
ful, frightening place, such as a charnel ground, and it is 
said that you should then begin the practices as taught in 
the tantras.** Moreover, if you do not have the courage 
to go to a charnel ground, offer your body to the maras. 
Whatever thoughts arise, release them all into the abso- 
lute space of emptiness, and utterly eradicate self-oriented 
thoughts. 

In general, the conduct of any individual who has 
achieved some degree of stability in the nature of exis- 
tence is like that of a small child who is unable to appraise 
appearances.*’ Because hopes and fears do not bind 
them, the conduct of those who have achieved a middling 
degree of stability is like that of a madman who instantly 
releases anything that arises.°° The conduct of those who 
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have achieved a great degree of stability is like that of a 
lion that has no fear or trepidation toward anything. Due 
to that, they go from one place to another, and because 
of the ocean of their spiritual discipline, they achieve the 
power of consorting with viras and dakinis that dwell 
in those places. Such individuals achieve mastery over 
the state of the innate vajra queen within the foremost, 
great buddhafield of the dakinis. And they unimpededly 
accomplish enlightened activities for dredging the cycle of 
existence from its depths.”! 


The essential principle of all the profound paths 

Is the method for bringing fortunate ones swiftly 
and easily 

To the stages of the four yogas. 

I have concisely elucidated this. 


Once all beings have thoroughly accomplished 

The embodiment of the primordial consciousness 
of bliss, joined with 

The mother of the great bliss of union, Yeshe 
Tsogyal, 

May they adorn the citadel of the dakinis. 


Author’s Colophon: 


A yogin named Trulshig Dorje, who obtained the 
good fortune of siddhis from this path, requested over 
and over again and with great yearning that I fulfill his 
wish by composing this text. In addition, Acarya Orgyen 
Sangag Tendzin, of Dapé Longpo Padma _ Chdling, 
ardently aroused the resolve for and took on the respon- 
sibility of propagating the enlightened activities of this 
method. And recently, King Tsewang Rigdzin Nampar 
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Gyalwa, having the single-pointed intention of realizing 
the essence of the practice and the pledges, ardently gave 
me a command that I could not refuse. Due to that, all of 
this came together. When I, Jigdral Yeshe Dorje, a tantric 
practitioner of a noble class, was thirty-nine years old (on 
the tenth day of the waxing moon of the sixth month), I 
composed this in a delightful forest, a dwelling place ot 
vidyadharas, upon Tro Buchu Dechen, a green, forested 
valley in the East. May this serve as a wish-fulfilling gem 
for accomplishing the welfare of oneself and others. 


Sarvadamangalam! 
May happiness prevail everywhere! 


Glossary 


absolute space (Tib. dbyings, Skt. dhdtu) The ultimate nature 
of reality, often referred to as emptiness. 


acarya (Skt.; Tib. slob dpon) An accomplished teacher, espe- 
cially of dharma. 


Akanista (Skt.; Tib. ‘og min) The buddhafield of Samanta- 
bhadra called “the unsurpassed,” in which every being 
finally achieves supreme enlightenment. 


aryabodhisattva (Skt.; Tib. *phags pa’i byang chub sems dpa’) 
A bodhisattva who has gained direct realization of ultimate 
reality. 


Atiyoga (Skt.; Tib. shin tu rnal ’byor) The “Extraordinary 
Yoga,” which is equivalent to the Great Perfection, the 
highest of the nine spiritual vehicles. 


awareness (Tib. rig pa, Skt. vidya) A comprehension of 
samsara and nirvana as being totally subsumed within 
great spiritual awakening, which entails a natural libera- 
tion in the ground absolute space—the great, pure equality 
of samsara and nirvana. 
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bardo (Tib.; Skt. antardbhava) The intermediate state that fol- 
lows death and is prior to one’s next rebirth. More broadly 
speaking, the term bardo can refer to any of the six tran- 
sitional processes of living, dreaming, meditative stabiliza- 
tion, dying, ultimate reality, and becoming. 


bindu (Skt.; Tib. thig le) (1) An orb of light; the red and white 
essential drops of vital fluids within the body, included 
within the triad of channels, bindus, and vital energies. (2) 
The dot, or small circle above Tibetan and Sanskrit sylla- 
bles such as him; the “sole bindu” is the one dharmakaya, 
which is replete with all the qualities of all the buddhas and 
which encompasses the entirety of samsara and nirvana. 


bodhisattva (Skt.; Tib. byang chub sems dpa’) A being in 
whom the spirit of awakening has effortlessly arisen and 
who devotes himself or herself to the cultivation of the Six 
Perfections, in order to achieve spiritual awakening tor the 
benefit of all beings. 


breakthrough (Tib. khreg chod) The first of the two major 
phases in the practice of the Great Perfection, aimed at 
gaining direct, sustained realization of the essential nature 
of the mind. 


buddha (Tib. sangs rgyas) A spiritually awakened being in 
whom all afflictions and obscurations are dispelled and all 
excellent qualities brought to perfection. 


buddhafield (Tib. zhing khams, Skt. ksetra) A “pure realm,” 
which is brought forth spontaneously from a buddha’s 
mind. 


buddha nature (Tib. sangs rgyas kyis rigs, Skt. buddhadhatu) 
The primordially pure, essential nature of the mind, 
equivalent to awareness, which is none other than the 
dharmakaya, but may be regarded provisionally as one’s 
capacity for achieving spiritual awakening. 
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cakra (Skt.; Tib. rtsa khor) A “wheel” of channels through 
which vital energies course. The fivefold classification of 
the cakras includes the cakra of great bliss at the crown of 
the head, the cakra of enjoyment at the throat, the dharma- 
cakra at the heart, the cakra of emanation at the navel, and 
the cakra of sustaining bliss at the genital region. 


caksu (Skt.; Tib. mg) The eyes. 


citta (Pali; Tib. sems) The Sanskrit term that normally refers 
to the mind, but in the higher teachings of the Great Perfec- 
tion, it sometimes refers to the heart. 


creative displays (Tib. rtsal) Effulgence; manifestations, such 
as the creative displays of primordial consciousness. 


dakini (Skt.; Tib. mkha’ ’gro ma) A highly realized female 
bodhisattva, who manifests in the world in order to serve 
sentient beings. Literally the term means a female “sky- 
goer,” referring to the fact that such beings course in the 
expanse of absolute space. 


dharma (Tib. chos) Spiritual teachings and practices that lead 
one irreversibly away from suffering and the source of suf- 
fering and to the attainment of liberation and enlighten- 
ment. 


dharmacakra (Skt.; Tib. chos kyi ’khor lo) The “Wheel of 
Dharma” cakra at the heart. 


dharmadhatu (Skt.; Tib. chos kyi dbyings) Absolute space of 
reality. The essential nature of the whole of samsara and 
nirvana. 


dharmakaya (Skt.; Tib. chos kyi sku) The “Truth Embodi- 
ment,” which is the mind of the Buddha. 


direct crossing-over (Tib. thod rgal, Skt. vyutkrantaka) The 
second of the two phases of the practice of the Great 
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Perfection, which is aimed at realizing the spontaneous 
manifestations of the dharmakaya. 


Dzogchen (Tib. rdzogs pa chen po, Skt. mahasandhi) The 
Great Perfection. The clear light absolute nature of reality, 
having no center or periphery, from which all phenomena 
of samsara and nirvana spontaneously arise as its creative 
displays. 


eight mundane concerns (Tib. ‘jig rten chos brgyad) Material 
gain and loss, pleasure and pain, praise and abuse, and 
good and bad reputation. 


emptiness (Tib. stong pa nyid, Skt. Sunyata) The absence 
of the true existence of all phenomena, which itself is not 
objectively or truly existent. 


enlightenment (Tib. byang chub, Skt. bodhi) Spiritual awak- 
ening. 


essential nature (Tib. gno bo, Skt. svabhava) The fundamental 
nature of a phenomenon, as in the case of awareness being 
the essential nature of the mind. 


extrasensory perception (Tib. mngon par shes pa, Skt. abbijna) 
Exceptional modes of perception that arise along the path 
to enlightenment. 


five poisons (Tib. dug Inga) Delusion, hatred, pride, attach- 
ment, and jealousy. 


ganacakra (Skt.; Tib. tshogs ’khor) Ritual offerings to the 
awakened beings. 


garuda (Skt.; Tib. bya khyung) The mythical king of birds, 
like a great eagle. 


ground (Tib. gzhi, Skt. a@sraya) The ground of the whole of 
samsara and nirvana, which is the dharmakaya. 
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ground awareness (Tib. gzhi’i rig pa, Skt. dsrayajnana) The 
primordial nature of the mind, which is beyond the three 
times and all conceptual elaborations. 


identitylessness (Tib. bdag med, Skt. nairatmya) The view 
of selflessness, or the lack of an identity of independently 
existing phenomena. There are two types: 1) the iden- 
titylessness of persons and 2) the identitylessness of phe- 
nomena. 


jina (Skt.; Tib. rgyal ba) A “victorious one” that has conquered 
cognitive and afflictive obscurations; an epithet of a bud- 


dha. 


karma (Skt.; Tib. Jas) An action that is tainted by mental afflic- 
tions, especially the delusion of self-grasping. 


karmic energy (Tib. las rlung) A vital energy that courses 
through the body and is propelled by one’s previous karma. 


kaya (Skt.; Tib. sku) An embodiment of enlightenment. 


mandala (Skt.; Tib. dkyil *khor) A symbolic representation of 
the world, which is ritually offered; a representation of the 
pure abode of a deity. 


mantra (Skt.; Tib. sgags) An incantation of Sanskrit letters or 
syllables imbued with special symbolic significance or spiri- 
tual blessings. 


mara (Skt.; Tib. bdud) A demonic force that manifests as all 
kinds of grasping involving hopes and fears. 


meditative experience (Tib. yams) Mundane experiences pro- 
duced by one’s previous behavioral patterns and occurring 
within the context of one’s familiar conceptual framework. 
The normal response to such experiences is to grasp onto 
them by conceptually identifying and classifying them. 
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mindfulness (Tib. dran pa, Skt. smyti) The mental faculty ot 
attending continuously, without forgetfulness, to an object 
with which one is already familiar. 


mudra (Skt.; Tib. phyag rgya) A gesture usually symbolizing 
some form of enlightened activity. 


nirmanakaya (Skt.; Tib. sprul pa’i sku) An “emanation 
embodiment” of the buddhas that may appear anywhere in 
the universe in order to benefit sentient beings. 


palace (Tib. dkyil ’khor, Skt. mandala) A symbolic representa- 
tion of the world, which is ritually offered; a representation 
of the pure abode of a deity. 


parinirvana (Skt.; Tib. yongs su myang ngan las ‘das pa) The 
complete enlightenment of a buddha, manifesting out- 
wardly as death. 


prana (Skt.; Tib. rlumg) Vital energy. The winds or energy cur- 
rents of the body. 


preta (Skt.; Tib. yi dvags) A spirit whose existence is domi- 
nated by unsatiated hunger, thirst, and craving. 


primordial consciousness (Tib. ye shes, Skt. jana) The mani- 
fest state of the ground, which is self-arisen, naturally clear, 
free of outer and inner obscuration, and is the all-pervasive, 
limpid, clear infinity of space, free of contamination. 


propitiatory practice (Tib. bsnyen sgrub, Skt. Sevasddhana) A 
meditative practice, especially on the stage of generation, 
that deepens the relationship between oneself and one’s 
chose deity. 


rsi (Skt.; Tib. drang srong) An accomplished contemplative. 


samadhi (Skt.; Tib. ting nge ‘dzin) Meditative concentration. 
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Samantabhadra (Tib. kun tu bzang po) Literally means “all 
good.” Samantabhadra has many meanings, depend- 
ing upon the context. It may be 1) the name of a particu- 
lar bodhisattva who is one of the eight principal bodhi- 
sattva disciples of the Buddha Sakyamuni; 2) a synonym 
for buddha nature in general; and 3) a synonym for the 
dharmakaya, in the form of the primordial Buddha 
Samantabhadra, from whom, according to the Nyingma 
tantras, the diverse buddha bodies emanate and from 
whom the higher tantric lineages arise. As such, Samantab- 
hadra is also the result attained through the Dzogchen 
practice of breakthrough (Tib. khregs chod). 


samaya (Skt.; Tib. dam tshig) A solemn pledge made to the 
buddhas. 


sambhogakaya (Skt.; Tib. longs spyod rdzogs pa’i sku) A “full 
enjoyment embodiment” of an enlightened being, which is 
accessible only to dryabodhisattvas and buddhas. 


samsara (Skt.; Tib. *khor ba) The cycle of existence, quali- 
fied by compulsively taking rebirth after rebirth due to the 
power of one’s mental afflictions and karma. 


siddhi (Skt.; Tib. dugos sgrub) A paranormal ability. 


spirit of awakening (Tib. byang chub kyi sems, Skt. bodhi- 
citta) In the context of the Great Perfection, the primor- 
dial, originally pure ground, which pervades the whole of 
samsara and nirvana. The nominal cultivation of the spirit 
of awakening entails bringing forth the motivation to liber- 
ate all sentient beings of the three worlds from the ocean of 
suffering of mundane existence, and to bring them to the 
state of omniscience. 


spirit of emergence (Tib. nges ‘byung, Skt. nirvana) The 
thought of definite release from cyclic existence, wishing 


94 GLOSSARY 


freedom from the cycle of unending suffering within 
samsara. A prime necessity for carrying out a pure dharma 
practice. 


spiritual mentor (Tib. bla ma, Skt. guru) A spiritual teacher 
who leads one to the state of liberation and spiritual awak- 
ening. 


substrate (Tib. kun gzhi, Skt. dlaya) A vacuous, immaterial, 
nonconceptual state experienced in deep, dreamless sleep, 
when one faints and when one dies, and in which appear- 
ances to the mind are impeded. 


sugatagarbha (Skt.; Tib. bde gshegs sning po) The essence, or 
womb, of the sugatas, which is synonymous with the bud- 
dha nature. 


sutra (Skt.; Tib. mzsdo) The discourses. The classification of the 
Buddha’s teachings, other than his tantric teachings, deal- 
ing with the gradual way of enlightenment. 


svabhavikakaya (Skt.; Tib. go bo nyid kyi sku) The “natural 
embodiment” of the buddhas, which is the one nature of 
the dharmakaya, sambhogakaya, and nirmanakaya. 


tantra (Tib. rgyud) A scripture belonging to the class of 
Vajrayana Buddhism. 


terton (Tib. gter ston) A revealer of treasures (terma; Tib. gter 
ma) hidden by Guru Rinpoche and Yeshe Tsogyal for the 
benefit of future generations. 


thangka A painted or embroidered Tibetan Buddhist scroll, 
usually depicting one or more deities or mandalas. 


tummo (Tib. gtum mo, Skt. candali) A meditative practice 
designed to bring forth realization of emptiness, with a 
side effect of generating intense heat arising from the navel 
cakra. 
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ultimate reality (Tib. chos nyid, Skt. dharmata) The essential 
nature of phenomena, which is emptiness; also known as 
absolute space. 


usnisa (Skt.) The tuft of hair on the crown of the head. 


vajra (Skt.; Tib. rdo rje) A symbol of ultimate reality, bearing 
the seven attributes of invulnerability, indestructibility, 
reality, incorruptibility, immutability, unobstructedness, 
and invincibility. 

vidyadhara (Skt.; Tib. rig pa ‘dzin pa) A “holder of knowledge” 


who has ascertained the nature of awareness. 


vira (Skt.; Tib. dpa’ bo) A highly realized male bodhisattva, 
who manifests in the world in order to serve sentient beings. 
Literally the term refers to a “heroic being” who shows 
great courage in not succumbing to mental afflictions and 
in striving diligently in spiritual practice. 


vital energy See prana. 


yaksa (Skt.; Tib. guod sbyin) A type of powerful being that 
may be called upon to aid one in spiritual practice. 


yana (Skt.; Tib. theg pa) A vehicle for spiritual practice leading 
to varying degrees of spiritual liberation. 


yidam (Tib. yi dam) Tutelary deity. 


yogin (Skt.; Tib. rnal ’byor pa) A man who is adept in the prac- 
tice of yoga. 


yogini (Skt.; Tib. rnal *byor ma) A woman who is adept in the 
practice of yoga. 


Endnotes 


TRANSLATORS’ FOREWORD 


1. rMongs pa’i blun chos ‘dag gos bya spu can zhes bya ba 
bzhugs so. 

2. Zab lam mkha’ ’gro’i thugs thig gi rim gnyis kyi khrid yig 
dngos grup ‘dod ‘jo. 

3. With the consent of its author, B. Alan Wallace, the short 
biography of Dudjom Lingpa, which is included as “Pref- 
ace” to the text by Dudjom Lingpa, called The Vajra 
Essence: From the Matrix of Pure Appearances and Pri- 
mordial Consciousness, a Tantra on the Self-Originating 
Nature of Existence, has been excerpted and reprinted 
here. The Vajra Essence, which was also translated by B. 
Alan Wallace, was published in 2004 by Mirror of Wisdom. 
{Note: A new edition of The Vajra Essence is forthcoming 
from Vimala Publishing.—Ed.] 

4. Dudjom Lingpa, The Autobiography of dDud jom-gLing 
pa (gTer chen chos kyi rgyal po khrag ’thung bdud ’joms 
gling pa’i rnam par thar pa zhal gsung ma). Padma-lung 
rtogs rgya-mtsho, Ed. (Dehradun: G.T.K. Lodoy and N. 
Gyaltsan, 1970.) 

5. The biography of Dudjom Rinpoche is drawn from Shen- 
pen Dawa Rinpoche’s preface to The Nyingma School of 
Tibetan Buddhism: Its Fundamentals and History, by 
Dudjom Rinpoche. Gyurme Dorje with Mathew Kapstein, 
trans., and eds. (Boston: Wisdom Publications, 1991.) 
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6. Ibid. 


Text Onr The Foolish Dharma of an Idiot Who Wears Mud 
and Feathers for Clothing by Dudjom Lingpa 


1. The “deep sleep of the mind” is a metaphor for ignorance. 

2. This is foremost of all buddhafields, the pure land where all 
buddhas attain perfect enlightenment, the absolute space of 
reality. 

3. “Dharmakaya revealer” is synonymous with Samantabha- 
dra. This is the first of the triad, which includes the teacher, 
retinue, and place. Depending on the context, the Tibetan 
term ston pa can be translated as either “revealer” or 

“teacher.”—Trans. 

4. In the past, we have translated the term “natural” (Tib. 
rang byung) as “self-arisen,” since rang means “self,” and 
byung means “to arise.” Yet Gyatrul Rinpoche points out 
that this translation is too literal and is therefore decep- 
tive because primordial consciousness is originally present 
beyond time—it does not arise in a relative, dualistic fash- 
ion. Thus Gyatrul Rinpoche suggests that “natural” is a 
more accurate translation because it does not imply false 
notions of temporal activity.—Trans. 

5. Retinue (Tib. kor ba). This is a similar scene to that which 
takes place in the Tibetan text gNas Iugs rang byung, in 
which Samantabhadra arises surrounded by a circle of dis- 
ciples, who are all manifestations of his own awareness. 
This is the second of the triad. 

6. If such Tibetan scholars are so arrogant that they are not 
even attracted to the Buddha’s own teachings, certainly 
they will not be interested in what appears here. Dudjom 
Lingpa does not care what those people think of his work; 
that is their own business. But there are others who have 


| 


ENDNOTES 99 


integrity, honesty, and who engage properly in the practice 
of the sutras and the tantras; therefore their conduct ts in 
accordance with the dharma. He is concerned only with 
these people, who are worthy of respect. So next he con- 
fesses any mistakes that he may have made while compos- 
ing this text, thus showing his own humility toward such 
worthy people. 


. Monastic, bodhisattva, and tantric downfalls. 


8. Buddhahood. 


iO. 


Il. 
12. 


13; 


. This is referring to the types of teachings in gNas lugs rang 


byung, in which Samantabhadra appears to him and gives 
him teachings. 
This is a well-known Tibetan aphorism that mocks 
recluses who retreat into solitude, pretending to meditate, 
but instead are actually whiling away their time like mar- 
mots hibernating. 
This hook refers to the eight mundane concerns. 
Dudjom Lingpa is not composing this with the motivation 
of receiving offerings or becoming famous so that people 
will think he is a great teacher; nor is he using this text 
in order to elevate himself. He does have a hook though: 
it is a hook that reaches out and leads sentient beings to 
enlightenment. 
If your body suddenly caught fire, you wouldn’t be think- 
ing about anything else; rather, you would give this the 
highest priority. Or if dust suddenly struck your eye, you 
would drop everything in order to wash it out. This would 
totally occupy your mind. Similarly, if you do not swiftly 
take advantage of the dharma and put it into practice, you 
will wonder what happened to your life. The time of death 
is uncertain, so repeatedly bring forth the attitude of not 
whiling away your time, of not continuing to live as if 
death will never come. Dudjom Lingpa is essentially say- 
ing that we should live as if there were no tomorrow. 

This point may be illustrated with two stories from the 
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Kadampa tradition. The first is of a Kadampa monk who 
was meditating in a cave with a thornbush at its entrance. 
Every time he came out of the cave, the thornbush would 
snag his robe. He thought, “Oh, I should really cut that 
thorn bush down—but maybe Ill die before I even come 
back in, so never mind.” Later, as he was entering the cave, 
the thornbush snagged his robe again. He thought, “I 
really have to cut that bush, but of course, I might die soon, 
so I’ll get to it later.” This happened again and again, until, 
over the course of time, he became a great siddha and the 
thorn bush became a great thornbush—neither one inter- 
fered with the other. 

The second story tells of the Kadampa practitioners 
who, after having finished a meal, would turn their bowls 
upside down, and let the fire die, thinking, “This may be 
my last meal.” 

In contrast, we live as if we were immortal—we can’t 
even imagine that our lives might end. We have many 
thoughts such as, “How will | make money? How will I 
get a new girlfriend or boyfriend? A new husband or wife?” 
Our minds revolve around these eight mundane concerns 
to the extent that, if even the Buddha lifted us up to his 
chest and wrapped us in his robes, we would still be think- 
ing about how to get more money. In that way, we live in 
direct contradiction to what Dudjom Lingpa suggests here 
in the text. 

This is a metaphor for our lives. Consider how we have 
been living in this way throughout past lifetimes, and 
resolve not to waste another moment. 

This wheel of sharp spokes is a metaphor for samsara and 
the miserable states of existence in particular. Our pres- 
ent life of leisure and endowment, although nicked by the 
wheel of samsara, still provides us with a little freedom. 
However, if we do not take advantage of this lifetime, then 
in the future there will not be a single moment when the 
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wheel of sharp spokes slows down. The wheel will shred 
us, and we will be held under the influence of very power- 
ful karmic energies, which are basically the impetus from 
our past karma. At this time there will be no escape. These 
vital energies will propel us from one life to the next— 
from a preta, to an animal, to a hell being, to a preta again, 
and so forth. 

16. Instead of postponing dharma practice, postpone concern 
for what other people think. “I think this is virtuous, but 
what will the neighbors think? What would they think of 
me if I went off and meditated? They would think I was a 
total flake!” Postpone that kind of mundane concern for 
what other people might think about you. Postpone the 
idea that these concerns are what get you ahead, are what 
make you successful, and so forth. 

17. In some other guru yoga texts, you first imagine your lama 
on the crown of your head; then, throughout the course of 
the practice, you dissolve the lama into yourself, whereby 
you take on the form of the lama. This is a slightly differ- 
ent sequence than that which is used here. 

18. Sentient beings are ignorant with respect to what is to be 
adopted and what is to be rejected in terms of finding gen- 
uine happiness and avoiding suffering. Their conduct and 
their desires are totally incompatible with each other. The 
type of compassion that should be cultivated here is not 
just an episode of now and then thinking, “Oh, I love you,” 
but is rather a way of seeing all sentient beings as equally 
deserving of compassion, without discrimination or bias. 
The result of this compassion will be that your own mind- 
stream becomes subdued; in particular, your own sense 
of pride or self-importance will diminish. But now you 
should not slip into a sense of apathy; rather, you should 
bring forth the motivation to establish them in the omni- 
scient state of perfect enlightenment. 

19. One should bear closely in mind the sentient beings that 
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are ignorant of what ought to be adopted and abandoned. 
In America nowadays, some people think the practice ot 
considering all sentient beings as having been their parents 
at one time or another is not useful because their current 
parents have not treated them well. They fail to realize 
that the reason their parents act in this way is not because 
of some innate malice towards their children, but rather 
because they have fallen under the influence of the three 
mental poisons (attachment, delusion, and hatred). It is 
very important to realize that the relationship between 
a parent and child is not limited to this life but applies to 
past lives as well. 

Remember that in the past you have been born in all of 
the six realms of existence—as animals, pretas, hell beings, 
and so forth. In most of these realms you have had par- 
ents, and by and large, they did care for you with loving 
kindness, so it is important not to emphasize your parents’ 
faults. For example, if you quarrel with somebody on one 
occasion, does this mean they are your enemy for all life- 
times to come? That is absurd. Similarly, you should not 
make generalizations about parent-child relationships sim- 
ply because of an incident with your own parents. 

Due to the three poisons, sometimes parents do indeed 
harm their children. For example, in the case of abortion, 
parents may abort their own child out of delusion, not 
knowing the harmful consequences of their actions. Or 
they may do it out of attachment and self-centeredness, 
motivated by their own sense of convenience and com- 
fort. By doing this they forsake the very life and well-being 
of the child. We should feel compassion for such par- 
ents because the karmic repercussions are such that, for 
five hundred lifetimes or more, the child will come back 
and kill the parent lifetime after lifetime. Therefore, it is 
important to regard all sentient beings in terms of this 
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parent-child relationship. Ruining one’s relationship with 
one’s parents or spiritual mentor is the cause for spending 
many, many lifetimes in miserable states of existence. 
Those companions and vajra siblings with whom you have 
received initiations are in the same mandala, and therefore 
they have the same samaya. 

In other words, if you are capable of practicing more 
advanced meditations, it seems silly to waste your time 
with less important activities such as expelling thoughts as 
if they were dead mice. 

The number twenty-one thousand (more precisely 
twenty-one thousand six hundred) is significant because it 
refers to the cycles of prana in one day (twenty-four hours), 
and thoughts arise with each cycle of prana. It should be 
noted that within tantric literature this number is also 
related to the number of channels in the body.—Trans. 
This may be parallel to the stages of the path. For instance, 
gaining understanding is like being a child, gaining real- 
ization is like being a youth, and finally, gaining confi- 
dence is like being an adult. 

Tib. Orgyan mtsho skyes rdo rje, Skt. Oddiyana Sarasi- 
javajra.—Trans. 

Here, “awareness” (Tib. rig pa) and “unawareness” (Tib. 
ma rig pa) are diametrically opposed. When conjoined 
with “mind” (Tib. sems) to make ma rig pa’i sems, it is 
best translated as the “unaware mind.” It should be noted 
that ma rig pa is often translated as “ignorance,” namely 
that which is the root of samsara; but in this context, we 
feel that “unawareness” illustrates the diametric opposi- 
tion more clearly, just as it appears in Tibetan.—Trans. 

Tib. Orgyan gsung gi rdo rje. It is interesting to note that 
the Tibetan term Orgyan is a translation of the Sanskrit 
term Oddiyana, which is the land to the northwest of 
Pakistan, said to be the birthplace of Padmasambhava. 
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The Tibetan term gsung means “speech,” and rdo rje 
means vajra; therefore, one could translate this name as 
Oddiyana Speech Vajra.—Trans. 

In the text itself, the phonetic spelling of “Orgyen” is 
correct with the “e,” whereas here, it is spelled with an “a,” 
according to the Wylie system.—Ed. 

In other texts it is said that Dudjom Lingpa actually did 
have thirteen disciples who achieved rainbow body. 
Although the mind is conventionally stated as being pro- 
jected by awareness, ultimately the mind and awareness 
are of the very same nature. Nevertheless, it is necessary 
to differentiate between the two because they are not sim- 
ply the same thing. For instance, the mind is that which is 
deluded and wanders around in samsara, while awareness 
is that which recognizes the nature of existence. 

For instance, objectifying the ground can be illustrated by 
the metaphor of being in the midst of an ocean and mis- 
taking yourself for a drop of water—seeing the ocean as 
something completely separate. Similarly, Dudjom Lingpa 
saw that these types of experiences were due to external- 
izing the ground of being. 

Just as the ocean is the basis for reflecting the moon, 
stars, and planets, the nature of awareness, the ground 
dharmakaya, is the ground of the whole of samsara and 
nirvana. When we think of the ground, it is very easy to 
fall into the pattern of identifying or equating it with our 
ego. Although the ground dharmakaya is the nature of our 
own awareness, it should not be conflated with our sense 
of personal identity, because our sense of personal identity 
is merely a spark that arises from the ground dharmakaya. 
Tib. lam gyi rig pa. 

“Absence of mental activity” refers to the actual nature of 
the dharmakaya itself that is free of movement. You may 
find yourself in meditative states that seem to be facsimiles 
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of this “absence of mental activity,” where you are totally 
calm and your mind is completely quiet, open, and spa- 
cious. Or you may just be spaced out. The problem with 
thinking that you are meditating while abiding in a men- 
tally vacuous state is that when you become active again, 
you find that your mind has not changed. Therefore, being 
spaced out is in no way beneficial because it does not 
remove mental afflictions. 

Instead, you should attend to the absolute space of 
reality, whose essential nature is that of space. Its space- 
like quality is such that absolutely nothing in the world 
can benefit or harm it. In the meantime, if you ask, “Does 
this mean there is no virtue or nonvirtue with respect to 
the dharmakaya?” the answer is that as long as you are 
involved in dualistic grasping, there will always be virtue 
and nonvirtue because you are still in samsara. Due to this, 
there are times when you space out, and there are times 
when you regain clarity. However, the ground is already 
primordially luminous, primordially present; its very 
nature is awakening, so there is nothing for it to awaken to. 
On the other hand, when we speak of people attaining bud- 
dhahood, we are referring to the removal of temporary, or 
adventitious, obscurations that veil awareness. As long as 
we are speaking of the process of removing the veils from 
the nature of awareness, we find these elaborate presenta- 
tions of the ground along with different kinds of processes 
for the purpose of maturing towards spiritual awakening. 

31. Tib. chos nyid, Skt. dharmatd. Ultimate reality is the 
essential nature of phenoma, which is emptiness, also 
known as absolute space.—Trans. 

32. All qualities of the dharmakdya, sambbogakaya, and 
nirmdnakdya are spontaneously actualized in that very 
nature of awareness. If you would like to investigate fur- 
ther descriptions of the “great dharmakaya, free of all 
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extremes, partiality, going and coming,” look at the classi- 
cal presentations on the eight extremes of conceptual elab- 
oration, by scholars such as Nagarjuna. 

The substrate (Tib. kum gzhi) is very much still in samsara. 
It is a total vacuity, a blankness of awareness. 
“Identifying,” or holding closely (Tib. mye bar len pa), 1s 
a very important technical term in Buddhism that reters 
to our tendency to identify closely with our bodies, our 
minds, our thoughts, our feelings, and so forth, thinking 
that they are truly ours—as opposed to mere phenomena 
that we think are not.—Trans. 

As stated earlier, awareness and mind are of the same 
essential nature (Tib. ngo bo); but in terms of their nature 
(Tib. rang bzbin), when there is grasping, it is called mind. 
and when there is no grasping, it is called awareness. 

The “primordial womb” is the womb of ultimate reality. 
Waves naturally slip back into the ocean, without the need 
for external influences. Likewise, all manifestations and 
appearances of samsara and nirvana naturally slip back 
into the womb of ultimate reality, the original womb. 
“Nature of existence” is a synonym for emptiness. 
Oftentimes, after our meditation session is over, we tend 
to become distracted when “ordinary states” of mind such 
as desire, anger, or delusion arise; we follow after these 
“ordinary states” of mind while forgetting the purpose of 
our meditation. 

Orgyen Tsho Kyé Dorje and Orgyen Dorje Drolé are 
two of the eight manifestations of Guru Rinpoche. The 
first means “Lake-born Vajra of Oddiyana” and refers 
to a peaceful manifestation of Guru Rinpoche. The sec- 
ond means “Wild and Wrathful Vajra of Oddiyana” and 
refers to a wrathful manifestation of Guru Rinpoche. All 
eight names are known together as Guru Tsen Gyé, or the 
“Eight Names of the Guru.” These eight names are not dif- 
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ferent Guru Rinpoches; rather, they symbolize different 
characteristics that indicate the innermost nature of mind. 
Both subjects and objects exist solely as conceptual desig- 
nations.—Trans. 

Although the dimensions of space are none other than the 
expanse of awareness itself, as vast as space might seem, it 
is no more vast than the nature of your own awareness. 

If you reify the Buddha by imagining his face, thinking he 
is really up there and you are really down here, you have 
only created a mara above you. The reification of the Bud- 
dha’s inherent identity is what Orgyen Dorje Drolé wants 
to destroy. So please do not get carried away and go out 
clobbering statues of buddhas! 

Likewise, the demon below is the reification of enemies, 
demons, and so forth. 

“Your own nature” does not refer to characteristics such 
as male as opposed to female, or to certain aspects of your 
psyche, but rather it refers to your own enlightened nature. 
At this time, liberation is not sequential, but rather realiza- 
tion and liberation occur at the same time. 

“Cave of deceptive appearances” is the reification of 
appearances that gives rise to hope, fear, and other men- 
tal states that cause us to revert back to ordinary states. 
These quintessential teachings collapsed this cave of 
deception. 

Here, “reification” is not the more common Tibetan word 
bden ‘dzin, which we translate as “grasping onto true exis- 
tence” or “reification,” but rather it is rtag ‘dzin, which lit- 
erally means, “grasping onto permanent existence.” In the 
past, rtag ‘dzin has been translated as “eternalistic grasp- 
ing,” but this is seldom the correct meaning.—Trans. 

To know the totality of samsara and nirvana means to 
know the essential nature of existence as displays of 
awareness. Once you know and realize this totality, grasp- 
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ing onto substantial existence vanishes of its own accord, 
and the cave of deception collapses. 

This sequential progression of looking first for the actual 
referent of the word “I” and then for the actual referent 
of the word “body” is also found in gNas lugs rang byung. 
Through this process of reduction, you stop grasping onto 
the labels of “I” and “body” because you come to see that 
all of the individual parts have their own labels so they 
cannot be called “I” or “body.” 


51. With regard to this “disappearance,” it is not as if things 
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were existent and then later were nonexistent, but rather 
they were only delusive appearances in the first place. And 
so never having been existent, they do not pass out of exis- 
tence, but rather these illusory displays of appearances 
manifest and then become unmanifest. 

By seeking out the basis of designation and not finding 
it, the error of reification is revealed. The preceding sec- 
tion presents a specific way of counteracting our tenden- 
cies to reify everything. We reify things inwardly in terms 
of our own identity and our own bodies. We reify things 
outwardly in terms of the environment, objects in the envi- 
ronment, and everything in between. Recognize all these 
things as delusive appearances, and recognize the manner 
in which we grasp onto that which is not truly existent as 
being truly existent. Also, recognize the manner in which 
we label things and then reify the objects of those labels, 
because in reality there is no truly existent basis to labels 
whatsoever. 

These are the seven qualities of the space vajra.—Trans. 
The five elements are earth, water, fire, air, and space.— 
Trans. 


. “Empty from their own side” means that they are empty of 


any inherent existence from their own side. This pertains 
to both subjects and objects.—Trans. 


. If all these torturers in hell have been doing such horrible 
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things for eons, why don’t they experience the karmic reper- 
cussions of their actions? This is because hell beings are not 
sentient; they are merely delusive appearances arising in 
dependence upon one’s own mind. However, this does not 
mean one can disregard the consequences of one’s actions 
just because the hells and hell beings do not truly exist. 
Even time itself is delusive; it is no more real than a dream. 
One may have experiences in dreams in which time seems 
expanded or contracted, but there is no absolute time. 
Likewise, certain beings in one hell realm may experience 
eons of suffering, while, simultaneously, other beings in 
another hell realm may experience a fraction of that. The 
point is that time is relative. 

Due to reifying ourselves, we tend to think, “I am in con- 
trol,” “I exist,” or “This is the subject, this is self, and this 
is other.” We think we are in charge of things with this rei- 
fied sense of self, but in fact, since there is no real self, what 
seems to be stemming from some truly existent agent is In 
fact happening due to other circumstances in this spinning 
wheel of samsara. 

The body and its shadow are like the objects of concep- 
tualization. Due to our own habitual propensities, we 
grasp onto such things and repeatedly perpetuate our own 
samsara. This is the continuous and enduring nature of 
samsara. 

This is the lunar calendar. 

In terms of our outer environment, our perpetual tendency 
is to grasp onto everything that appears to our senses, such 
as visual forms, colors, sounds, names, and shapes, as if 
they were inherently real. Likewise, in terms of our self, 
we grasp onto our personal identity, reifying both our own 
identity as well as the identities of others. As long as we 
reify impure appearances, liberation is not possible. This 
is also true for the meditative practices of the two stages 
of generation and completion. If we continue to reify and 
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grasp onto the inherent identities of other phenomena and 
ourselves, there is no way that such practices will lead to 
enlightenment. Rather, while engaging diligently in these 
meditative practices, we are actually sowing the seeds for 
perpetuating samsara. 

When you die and take rebirth, it is not like the sensation 
you have in this ordinary environment of moving from 
one place to another. The sense that you are really moving 
from one real place to another is an illusion. 

In terms of daytime and nighttime appearances, when we 
fall asleep, the daytime appearances are not left behind, 
waiting for us in the morning; but rather, the daytime 
appearances transform into nighttime appearances, into 
dream appearances. Likewise, when we wake up, dream 
appearances transform into waking appearances. It is sim- 
ply appearances giving rise to appearances. Understanding 
this can be helpful not only during the waking state but 
also during the dreaming state. 

If we recognize the actual nature of dreams, this will 
help us while passing through the dying process because 
we will recognize that, in fact, there is really no one 
dying. At this time, we will have the prime opportunity 
to recognize our own self-nature, and to know our own 
self-nature is to become a buddha. To be unaware of 
our own self-nature is to remain deluded. By remaining 
deluded, we enter into the dying process thinking, “Oh, 
I’ve come to the bardo, and now I will go to one of the six 
realms.” In actuality, there is really no place to go: when 
we die we are not moving from one place to another. All 
of these so-called six realms, the bardo and so forth, are 
simply our own appearances. This is as true for the mun- 
dane world as it is true for the buddhafields such as the 
Sukhavati buddhafield of Amitabha, or the pure realms of 


Avalokitesvara and Guru Rinpoche, where we see wonder- 
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ful realms filled with flowers and so forth. All of these, too, 
are none other than your own self-appearances. 

When Buddha Sakyamuni appeared in this world as a 
nirmanakaya, it is said that he did not appear as an actual 
person of flesh and blood. Although he appeared to be 
wearing monastic robes, walking around barefoot with a 
shaved head, and so forth, what people actually saw were 
appearances influenced by their own karma. Appearances 
that arise in our own awareness can be illustrated by the 
metaphor of a bowl of water in which various reflections 
appear. For example, a reflection of the Buddha would 
appear in the water of our own awareness. Through spiri- 
tual practice, eventually all the water will dry up, whereby 
all appearances will vanish. At this time you will become a 
buddha. In other words, all your karma will be exhausted. 
As long as you have karma, the types of reflections that 
appear in your mind arise in relationship to the degree of 
purity of your mind. But when all karma is exhausted, it 
is as if the water has dried up and appearances cease to 
exist. So the Buddha lived his life, revealing the eighty- 
four thousand collections of the dharma, and at the time 
of what appeared to be the end of his life, he simply dis- 
solved back into the absolute space of phenomena, into the 
dharmadhatu. 

Now, relating this to the two stages of Dzogchen prac- 
tice, thregché (breakthrough) and thégal (direct crossing- 
over), we will look at the first three visions of the thégal 
phase, which are (1) the vision of the direct perception of 
ultimate reality; (2) the vision of progressive meditative 
experience; and (3) the vision of consummate awareness. 
These three phases are like the waxing moon in terms of 
the appearances of awareness, the dharmakaya, becoming 
more manifest until they are consummate. 

When the appearances of awareness become consum- 
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mate, the fourth and final vision of the extinction into 
ultimate reality appears. This is like the waning moon, 
in which all of those visions that have become completely 
perfected recede back into absolute space. Does this mean 
that you dissolve into nothing whatsoever? Of course the 
answer is no. At this point you have not become a non- 
entity; but rather, all the qualities of enlightenment, all 
the qualities of all the buddhas, have receded inside. But 
even though they have receded inside, they have not been 
obscured. They have simply receded back into the absolute 
space of phenomena, into the dharmadhatu. This is like 
rainbow lights that appear in a prism receding back into 
the prism itself. They are present within and yet not veiled 
by anything whatsoever. 

After hearing the preceding explanation, do not fall 
into the extreme of thinking that buddhas and bud- 
dhafields do not exist. Conventionally, buddhas and bud- 
dhafields do exist, but from the ultimate perspective of 
Dzogchen they do not. Why? Because from this perspec- 
tive you yourself are a buddha and all appearances are 
solely your own. All the qualities of the enlightened ones 
and the five families of buddhas are none other than your 
own appearances. Likewise, your own appearances are 
none other than Samantabhadra. In terms of Samantab- 
hadra revealing the dharma, you should bear in mind the 
three lineages. The first is the Mind Lineage of the Victori- 
ous Ones, which is a mind-to-mind transmission, without 
any verbal articulation. This mind lineage is the most sub- 
tle and the most profound of transmissions. Second, there 
is the Symbolic Lineage of the Vidydadharas, in which the 
dharma is conveyed purely by symbols, signs, or gestures. 
Third, there is the Oral Lineage of Individuals, in which 
there is actual verbal communication. 

Within the oral lineage there are said to be six sub- 
lineages, and these, too, are activities of Samantabhadra. 
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If you understand the nature of the whole of samsara and 
nirvana, you will understand that appearances have never 
been anything other than the expanse of Samantabhadra. 
With this realization, all faults of impure appearances van- 
ish. When all appearances have dissolved back into the 
dharmakaya, they are likened to the waning moon. On the 
other hand, regarding pure appearances, there are phases 
of practice in which you draw pure appearances out until 
they eventually come to their fulfillment or perfection, and 
then they dissolve back into Samantabhadra. 

In terms of our own practice, it is important to rec- 
ognize that we need to practice virtue until all dualistic 
grasping has completely vanished, because until we reach 
liberation, the laws of karma still apply. 

64. “Substrate” or “all-ground” (Skt. dlaya; Tib. kun gzhi).— 
Trans. 

65. This is the womb of primordial purity.—Trans. 

66. The term “innate,” or “inborn” (Tib. [han skyes), liter- 
ally means “co-arising,” because samsara and nirvana 
are coexisting. Similarly, the ordinary mind and primor- 
dial consciousness are co-arising. In terms of conven- 
tional truth, it is as if primordial consciousness simply 
arises together with the deluded mind; hence co-arising. 
But from the ultimate view of Dzogchen, there is no aris- 
ing whatsoever; therefore, one does not even mention co- 
arising. In terms of the path, this primordial consciousness 
exists together with the ordinary mind; thus it is called 
“innate” because it is already present. Likewise, all the five 
primordial consciousnesses are already present. 

When we are deluded, it is not as if we have lost all 
the qualities of the dharmakaya, or of Samantabhadra; it 
is simply that those qualities have been drawn back into 
the absolute space. This is like a prism through which the 
sun does not shine. In this case, the prism does not cease 
being a prism; but in a sense, the rainbow lights have 
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receded into the prism, and they manifest only when light 
shines through it. Likewise, the deluded mind has all these 
qualities that are present and ready to emerge, but circum- 
stances have not yet arisen for them to do so. 

You might ask, “Why do we say that samsara and 
nirvana are co-arising?” We say this because they both are 
present in the essential nature of Samantabhadra, or the 
dharmakaya. Then, you might ask, “If pure and impure 
appearances or mental afflictions and primordial con- 
sciousness arise together, will I be able to see them?” The 
answer is that you yourself are innate; you are both a sen- 
tient being and a buddha. But it is not as if you are two 
different things. It is not as if there are pure and impure 
appearances, or primordial consciousness and mental 
afflictions. There is only one thing, and the whole issue is 
whether or not you recognize the nature of that one thing. 
If you do not recognize it, you have impure appearances, 
mental afflictions, sentient beings, the six states of exis- 
tence, and misery. If you do recognize it, you have pure 
appearances, buddha nature, Samantabhadra, primordial 
consciousness, and so forth. These dualistic appearances 
co-arise only in a metaphorical sense. 

Therefore you already have the capacity to under- 
stand reality in terms of the two types of knowledge: the 
knowledge of the full range of reality, and the knowledge 
of reality as it is. Moreover, you also have the full capac- 
ity to give rise to a whole manner of experiences in the six 
states of existence. These two capacities are not two dif- 
ferent things—they are one—and your own enlightenment 
hinges on whether or not you recognize your own self- 
nature. This is true for everyone, without exception. Right 
now you have the freedom to arouse this buddha nature— 
your own personal situation contains all the requisite con- 
ditions for doing so. It is your choice. You can either rec- 
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ognize your buddha nature, or you can remain under the 
influence of the five poisons. 

You are at the crossroads where you have the freedom 
to choose whether you will suffer enormous loss or expe- 
rience tremendous gain. To this, some may respond, “All 
that is very well, but I’m so busy!” This response comes 
from the grasping onto “I am,” and the grasping onto 
the inherent existence of exterior phenomena. Frequently 
people say, “Oh, I have to honor the wishes of my par- 
ents, my wife, my husband, my kids, my girlfriend, or my 
boyfriend.” What kind of rebirth will that lead to? On the 
other hand, why not honor the great wisdom of the bud- 
dhas? Just as when Dudjom Lingpa said earlier in the text 
that he had come to a crossroads and he did not know 
where to go, now you, too, are at a crossroads and must 
decide which road to take. 

“Nirvanic deities,” or “deities that have transcended mis- 
ery” (Tib. mya ngan las ‘das pa’i lha), are synonymous with, 
“deities that have transcended the world” (Tib. ‘jigs rten las 
‘das pa’i lha). These deities should be differentiated from 
the more mundane “worldly gods” (Tib. jigs rten gyi lha), 
which are still influenced by dualistic grasping.—Trans. 

A primordial consciousness being (Tib. ye shes sems dpa) 
is one’s own yidam, or tutelary deity. 

Here, the “root” is the nature of awareness, which is the 
“great, innate, primordial consciousness.”—Trans. 


70. This is a twofold sequence of practice: First, through inves- 


71. 


tigation, you cut off clinging onto the identities of self and 
others. Once you have done this, you cease investigating 
and completely release, remaining utterly present, without 
any activity. 

In this case, compulsive ideation is like water flowing 
underground. One could say that thoughts are semicon- 
scious or even unconscious, and as such they are beyond 
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the pale of creative expressions of awareness. You may 
ask, “Well, isn’t the whole of samsara and nirvana nothing 
other than a creative expression of awareness?” If you ask 
this, you have missed the whole point! From one perspec- 
tive, that is the case, but that is not what Dudjom Lingpa is 
saying here. 

He claims that when you are in this state of aware- 
ness, you have the sense that there are no thoughts, but 
in fact, you are simply spaced out. The sense of having no 
thoughts is misleading because thoughts are still there— 
they are simply precognitive. Thoughts are under the 
veil of your own awareness, but you are not free of them; 
therefore, they do not arise as creative expressions of 
awareness. Even though they are implicit, they still struc- 
ture awareness. Therefore, you are not free at all. At this 
juncture, you have arrived at the demarcation between the 
mind and awareness, where thoughts are ethically neutral. 

In this state of awareness, you are neither going up to 
nirvana nor down to samsara; you are simply hovering in 
the middle ground between them. This state can easily be 
mistaken for genuine awareness because even though you 
are present in the aspect of emptiness, you do not have gen- 
uine insight. 

In this pseudo-Dzogchen experience, even though you 

are in a totally vacuous state, in which all thoughts have 
vanished, you are not manifesting as a buddha or as a sen- 
tient being. You are caught in this never-never land. On 
the other hand, in the actual Dzogchen view, you see all 
appearances as being pure and equal. 
This “non-transgression” is the very thing that was just 
discussed—it is the state in which you are in the empty 
aspect, but you are not in the all-embracing Dzogchen 
view. 


. These are all arising spontaneously out of the radiance of 


the expanse, without premeditation or effort. 
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74. In the first of the four visions of the direct crossing-over 
phase of practice, called the vision of the direct percep- 
tion of ultimate reality, you see the relationship between 
the ground and the appearances that arise from it. Sub- 
sequently, you proceed to the second vision, the vision of 
progressive meditative experience. Here, appearances 
of the ground become clearer and clearer, like the wax- 
ing moon. Bear in mind, however, that just as the actual 
moon itself does not change, neither do appearances. Simi- 
larly, as you develop along the path, you may say, “Oh, my 
mental afflictions are becoming purified!” You may have 
the sense that you will find the qualities of enlightenment 
outside yourself. But this is completely mistaken! The very 
term “spiritual growth” is misleading. The only change is 
that you have begun to trust your own true nature. 

In this process of progressive meditative experiences, 
divine appearances of buddhafields increase; but even 
though they are pure visions, they are still tainted by dual- 
istic grasping. These appearances continue to unfold and 
to reach their perfection until they culminate in the third 
vision of consummate awareness. But even now dualis- 
tic grasping still remains. Finally, you come to the fourth 
vision of the extinction into ultimate reality, in which all 
appearances vanish. This does not mean that they become 
nonexistent. But rather, it is dualistic grasping that has 
become nonexistent because you have actually realized 
your own self-nature. From that perspective, there is no 
longer a distinction between sentient beings and buddhas 
because you are no longer involved in dualistic grasp- 
ing. Thus the conventional mind ceases to exist. Does this 
mean you become stupid? No! This means that since the 
conventional mind no longer exists, you are free to roam 
in the great expanse. Samantabhadra is none other than 
you. 

In the meantime, if you persist in dualistic grasping. 
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you must remember that karma still exists. This is why 
you need to attend closely to your actions and their con- 
sequences. Likewise, as long as you are involved in dual- 
istic grasping, there will be buddhafields, lower states ot 
existence, and so forth. This is true for us even though 
there are countless beings that have already attained 
enlightenment while residing in buddhafields. So, even 
though samsara and the buddhafields are not present for 
the minds of the buddhas themselves, nevertheless, they 
are present for us. Therefore, as long as we are involved 
in dualistic grasping, we must attend to karma. Recall the 
metaphor that Dudjom Lingpa gave, of being out on a vast 
plain, riding a wild horse with no bridle. This, he says, is 
like being pummeled by karmic winds, which are perpetu- 
ated by our own dualistic grasping. In actuality, there is no 
plain and no wild horse—all there is, is you. 

As long as you are deluded, it is hopeless to try to quench 
the thirst of someone else’s problems with the little drop of 
water of your own knowledge. 

Similarly, as long as your own mindstream is poisoned, 
whatever you give to others is bound to be poison as well. 
This “one thing” is the ascertainment of the nature of 
awareness. 

Tib. lha rigs bras liongs sa.—Trans. 


Text Two An Explanation of the Practice of the Direct Cross- 


IT. 


ing-Over, from the original text known as the Wish-Ful- 
filling Gem of Siddhis: A Manual on the Two Stages of the 
Heart Drop of the Profound Path of the Dakinis by Dud- 
jom Rinpoche 


Zab lam mkha’ ’gro’i thugs thig gi rim gnyts kyi khrid yig 
dngos grup ‘dod ‘jo. This text is from volume Ma of the 
collected works of Dudjom Rinpoche. 
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. The following translation begins with Dudjom Rinpoche’s 


concise account of the view of the breakthrough (Tib. 
thregchd) phase of Dzogchen practice. Even though there 
is no “View” heading in the Tibetan text, we inserted it 
here in order to give more clarity to the reader.—Trans. 


. Tib. Ji lta bu mkhyen pa’i ye shes. In terms of Dzogchen, 


this pertains to the breakthrough phase of practice, and it 
corresponds to the aphorism, “Through realization one ts 
liberated; through compassion others are liberated.” 


. Tib. Ji snyad pa gzigs pa’i ye shes. In terms of Dzogchen, 


this pertains to the direct crossing-over (Tib. thdgal) phase 
of practice, and within tantra, it corresponds to the stage 
of generation practices. 


. Tib. dDyings dang ye shes dbyer mé. 
. This is a nondual identification of your own essential 


nature. 


. Tib. bZhi cha gsum bral. In relation to time, the fourth 


is beyond temporality, yet it is not nonexistent. We can 
also speak in terms of the four kayas: dharmakaya, 
sambhogakaya, nirmanakaya, and svabhavikakaya, which 
is the union of the first three. 


. Ground (Tib. gZhi). The ground of the whole of samsara 


and nirvana, which is the dharmakaya.—Trans. 

This is like waves arising from and dissolving back into 
the ocean, just as a rainbow arises from and dissolves back 
into the sky. If you have ascertained the ground, it is natu- 
ral for you to see all appearances as being none other than 
mere effulgence or expressions of the ground, just as the 
waves are none other than the ocean, and the rainbow is 
none other than the sky. 


. Tib. gDing grol thog tu bea ba. 


Kunkhyen Longchen Rabjam (Kun-mkyen kLong-chen 
Rab~byams) 1308-1363. 


Currently, in our ordinary state of mind, awareness seems 
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to be limited by appearances, just as the sky seems to be 
limited by mountains. However, in the state of aware- 
ness that is free of “all conventions of outer, inner, and in- 
between,” we see the essential nature (Tib. ngo bo) of the 
whole of samsara and nirvana. Due to this, there arises an 
awareness that is open and unobstructed like space. This 
unlimited awareness is the essential nature of the body, 
speech, and mind of all the buddhas of the three times, as 
well as the essential nature of all appearances of the six 
states of existence. The essential nature of all these is the 
essential nature of space. So when we gain confidence in 
this realization, we see the simultaneous appearance and 
disappearance, or liberation, of all phenomena. 

With respect to appearances, this awareness helps us 
to realize the empty nature of phenomena. For example, 
by seeing the empty nature of a table, you do not need to 
change or alter it in any way. Likewise, as you observe 
thoughts such as desire, attachment, or lust, as soon as you 
see their empty nature, they are disempowered and do not 
need any antidotes. This realization of the essential nature 
of phenomena brings tremendous benefit because we see 
that there is nothing to reject among the five poisons. The 
very act of rejection entails thoughts such as, “Oh, I don’t 
want this!” or “I have to do something to get rid of that!” 
That whole process is simply an expression of grasping. 
The sevenfold posture of Vairocana is to sit with 1) legs 
crossed, 2) hands in the gesture of equipoise—right hand 
lying palm upward on upturned left hand, 3) a straight 
back, 4) neck bent slightly forward, 5) shoulders straight 
like a yoke, 6) eyes looking at tip of nose, and 7) tongue 
touching upper palate.—Trans. 

Skt. citta is the heart. 

The lasso “faculty” is the eyes. Metaphorically, the eyes 
function as a lasso in that they extend far into the distance 
and capture and retrieve images.—Trans. 


15. 
16. 


17: 


18. 


19. 


20. 


21. 


ENDNOTES [21 


Skt. caksu are the eyes. 

This does not mean that you stop breathing altogether; it 
simply means that you stop breathing through the nose. 
You should breathe quietly through the mouth, with the 
lips slightly open, and without manipulating the breath in 
any way. 

In general, for the direct crossing-over practice it is prefer- 
able to be in an elevated place where you have an unlim- 
ited view of the sky, but not everyone has this option. If 
you are able to practice only in a low area, such as a val- 
ley, you will use the corresponding postures and gazes. 
For instance, the dharmakaya posture corresponds to a 
lower place, to a person who is predominant in the heat 
element, and to a person who is prone to laxity. Similarly, 
the sambhogakaya and nirmanakaya postures have their 
corresponding environments, elemental constitutions, and 
consciousnesses. However, do not be too orthodox regard- 
ing these classifications. Even though the book provides 
these guidelines, it is more important to be aware of your 
own experiences in order to discover the most comfortable 
practice for you. For instance, you may discover that the 
sambhogakaya posture and gaze work better, even though 
you live in a valley. These classifications are simply general 
guidelines and should not be adhered to dogmatically. 

Rsi (Tib. drang srong) is an adept, highly accomplished in 
the practice of meditation. 

Remain still and completely free from any sense of the con- 
vergence and divergence of absolute space and awareness; 
simply rest in a state of complete, nondual equilibrium. 
Here, “sense faculty” refers to the eyes, and “appearances” 
are such things as bindus and vajra strands. 

If you meditate with your eyes closed, like the majority of 
Western meditators, you will miss the entire point of this 
practice. On the other hand, if you meditate with your 
eyes wide open, while making ferocious sounds, like so 
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many Golok lamas, then again, you will miss the point. In 
this practice, the eyes are not bulging open, and they are 
not closed; they are simply open. 

The gaze is straight ahead and just a little bit downcast, yet 
not as far down as in the nirmanakaya gaze and not as far 
up as in the dharmakaya gaze. 

Experiment to see which gaze brings about the bindus 
most clearly for you. For example, if the bindus appear 
more vividly when your eyes are completely natural, then 
continue in that way. 

It is important not to turn the head up or down while 
doing these gazes. Only the eyes move. In addition, if you 
have very good eyesight, you might want to squint a bit 
more. Whereas if you have poor eyesight, and your vision 
is already a little blurry, this will actually facilitate the 
practice. 

This refers to morning and evening. 

Be careful not to gaze directly at the sun! You should gaze 
at least six feet below the sun. Most importantly, figure out 
what distance works best for you. 

In general, among the sun, the moon, and a lamp, the 
moon is considered to be the best because it actually aids 
the eyes. 

As you proceed in the practice, you will find that the 
breath seems to vanish and that you hardly need to breathe 
at all. But this comes slowly, so do not force it by holding 
your breath. Just let it happen naturally. 

Among the vajra strands, some may look like little knots 
of hair, some like golden threads, and others like little 
beads on a crystal rosary. In the early phases of practice, 
when these visions first arise, It is important not to get 
too excited and to think, “Oh, I’m really something. Pm 
terrific. I’m getting so far in this practice.” Likewise, it 
is important not to assume, “Oh, this is a waste of time. 
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These are just floaters. This is no big deal.” Neither atti- 
tude is correct; instead, you should simply carry on with 
the practice. 

You do not literally want to be disengaged from the breath 
because then you would die, and your practice would be 
cut short. Instead, “awareness being disengaged from the 
breath” means your awareness is not fixated on or dis- 
tracted by the breath; in other words, it means you have a 
cognitive freedom from breath, in which it is unobtrusive. 
This is very much like letting the sediments in a dirty glass 
of water settle to the bottom of the glass. In that way, let 
your awareness settle with the breath, while breathing qui- 
etly through the mouth. 

This is a synonym for buddha nature. 

Where do these visions come from? And where does this 
buddha nature come from? Are they things you can buy at 
the store? Are they heirlooms your parents leave for you 
in a box in the attic? The answer is no! They are within 
you. And what is this sugatagarbha, or this original bud- 
dha, that is primordially present within you? The answer: 
It is that which enables you to manifestly awaken. It is the 
seed that ripens into perfect enlightenment. The text says 
that when you see these visions of the primordial buddha 
within, you are equal to Samantabhadra. Therefore, it is 
important to maintain the practice with stability and not 
become distracted. 

It is good to take delight in visions that appear in the 
beginning of your practice, but it is also appropriate to 
feel regret for the amount of time you have wasted by not 
engaging in practices such as these. Why have you procras- 
tinated for so long? Are you crazy? If you pay close atten- 
tion to your thoughts, you will see that you consistently 
indulge in thoughts that revolve around the five poisons, 
such as attachment, delusion, and envy. Therefore you may 
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feel regret for all the time you have wasted, but you may 
also feel compassion for all sentient beings that fail to rec- 
ognize their own buddha nature. 

Those that recognize their own buddha nature mani- 
fest their own awakening, and those that do not continue 
to circle around in samsara. This is something you must 
do for yourself—no one else can do it for you. Even if the 
Buddha himself were sitting right next to you, you might 
pay attention for a moment, but then your gaze would shift 
elsewhere, and your mind would start to drift off into your 
habitual infatuation with the five poisons. 

35. Tib. rDo rje lu gu rgyud. rDo rje means “vajra,” lu gu 
means “lamb,” and rgyud means “strand, chain, sequence, 
or continuity.” In tantra, the term “vajra strand” refers to 
that which is continuous and perpetual. The strands or the 
little orbs we see at the beginning of practice are facsimi- 
les of the actual vajra strands. The actual vajra strands are 
the qualities of the Buddha’s mind; they are unceasing and 
continuous. 

It is important to recognize and affirm that we are 
already imbued with the qualities of the body, speech, 
mind, enlightened activities, and attributes of all the bud- 
dhas. So why is it so difficult to distinguish between these 
qualities and the five poisons? How can we take awareness 
and its displays seriously, and cherish and use them? Our 
own buddha nature is like a wish-fulfilling jewel. We must 
make full use of it and not simply throw it into the garbage 
and then look elsewhere in our pursuit for happiness. 

36. Such people transcend the three realms of existence; there- 
fore, even the names for the three realms of existence do 
not apply to them. The reason for this is that the three 
realms of existence transform into the three kayas: the 
desire realm transforms into the nirmanakaya, the form 
realm transforms into the sambhogakaya, and the form- 
less realm transforms into the dharmakaya. This com- 
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pletes the entire section on the main practice. Next we 
have the concluding practice. 

Namely, the eyes. 

Tib. dByings rnam par dag pa’i sgron ma. This is the first 
of the four lamps. 

Tib. rGyang zhags chu’i sgron ma. This is the second of 
the four lamps. 

Tib. Thig le stong sgron. This is the third of the four lamps. 
In summary, first, there is inner space, or the lamp of pris- 
tine absolute space at your heart, where the five lights 
manifest. These lights are displays of your own primordial 
consciousness, and they course through the white, delicate 
channel up into the aperture of the fluid lasso lamp at your 
eyes. Second, there is external space, which is called the 
“lamp of empty bindus.” Therefore, that which is originat- 
ing from within is manifesting in external space and is 
seen with your eyes. 


. Tib. Shes rab rang byung gi sgron ma. This is the last of the 


four lamps. This “wisdom” (Tib. shes rab) is a direct dis- 
play of your own primordial wisdom (Tib. ye shes). 

The “sole bindu” is not the multiplicity of external bin- 
dus described earlier; rather, it is the nature of the whole 
of samsara and nirvana as well as the nature of your own 
awareness. 

Here, “awareness” refers to appearances of bindus and 
vajra strands. 

Skt. Usnisa is the protrusion on the crown of the head. 

At times we translate rlung (Tib.) as “vital energies,” and at 
times as “breath,” depending on the context.—Trans. 
“Consummate awareness” means that you have arrived at 
the point where the qualities of the body, speech, and mind 
of all the buddhas, the buddhafields, and the Great Perfec- 
tion have come to fruition. 

These fivefold configurations form a cross-like pattern 
within the larger bindu. 
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Just as in the transitional process of ultimate reality, first 
the peaceful deities arise, followed by the wrathful deities. 
This is analogous to the practice of the stage of generation, 
in which you see everything with pure vision. The first 
three visions are analogous to the stage of generation, and 
the final, or fourth, vision of the extinction into ultimate 
reality is analogous to the stage of completion. 

For instance, if you focus your attention on a rock, even 
though it may look like an ordinary material object, it will 
begin to move and make noise. When you reach this state, 
you will be able to serve sentient beings simply by direct- 
ing your attention to them. You no longer need to knock 
on people’s doors asking, “Do you need any food or cloth- 
ing?” You can simply gaze, and that is enough. 

These include signs of bindus, buddha bodies, and so forth. 
Appearances do not become totally nonexistent, because 
if they did, it would follow that the qualities of the Bud- 
dha would be nonexistent. Moreover, from the perspective 
of a person who has attained awakening, the entirety of 
samsara has become nonexistent; however, this does not 
mean that all other sentient beings have simultaneously 
come to the same realization. Rather, it means that for this 
person, the whole of samsara has vanished. 

At this point, you haven’t reached buddhahood yet, but 
you are close. A small degree of cognitive obscurations still 
remains before you reach complete awakening. 

Moreover, in terms of the first three visions, the first, 
the vision of the direct perception of ultimate reality, is 
analogous to the samddhi of suchness within the stage of 
generation. The second, the vision of progressive medi- 
tative experiences, is analogous to the samadhi of total 
appearances. The third, the vision of consummate aware- 
ness, is analogous to reaching the culmination of the 
stage of generation, which itself corresponds to the causal 
samadhi, in which you visualize, for instance, Vajrasattva, 
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Avalokitesvara, or Mafijusri. The fourth, the vision of the 
extinction into ultimate reality, is analogous to the stage of 
completion. 

This means that you see only a fleeting glimpse of sub- 
stantial reality, and then it vanishes, just like the wave of 


a hand. 


55. This is the sound of the dharmakaya, the sound of ultimate 


56. 


57: 


58. 


59. 


reality. 
Youthful vase body (Tib. gzhon nu bum sku).—Trans. 

The awareness of Samantabhadra, which is of the oce- 
anic nature of the kayas and primordial wisdoms, has six 
qualities: (1) externally luminous consciousness is with- 
drawn into itself, and the great, internally luminous, orig- 
inal ground, absolute space, appears to itself; (2) it tran- 
scends the ground; (3) it differentiates; (4) it is liberated 
upwards; (5) it arises from nothing else; and (6) it dwells in 
its own place. This state of awakening is likened to a vase, 
for as the sole bindu, it encompasses the whole of samsara 
and nirvana, while transcending the three times. It ts 
called “youthful,” for it is not subject to aging or degen- 
eration, and it is called a “body,” for it is the aggregate of 
all the inexhaustible bodies, speech, mind, qualities, and 
enlightened activities of all the buddhas. 

In Tibetan, the term we have translated as “manifestation” 
is ‘jug pa, which literally means “to enter into.” But in this 
context, ‘jug pa seems to imply the act of entering into the 
manifest world without coming through a womb.—Trans. 
In the stage of completion literature, such as the Kalacak- 
ratantra, there are specific descriptions of the eighty-four 
thousand different types of afflictive thoughts that are 
associated with the eighty-four thousand subtle energies. 
At this time, your body, speech, breath, and awareness 
begin to fuse into one. You have not attained the rainbow 
body yet; nevertheless, a fusing is taking place. Those 
three stillnesses of your aggregates—especially of your 
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body, breath, and mind—are very important during this 
phase. 

This is a yakéa (Tib.) that has a human body with an ani- 
mal head. A kimbhanda (Tib.) child is [a yaksa that is| 
famed for having a melodious voice.—Trans. 

This is the space between you and the backdrop of the sky. 
It also means that your body is appearing but is without 
substance. 

These are the four freedoms within the context of the four 
confidences. They pertain to the freedom from hope and 
fear with respect to enlightenment and samsara. 

Diligence (Tib. brtson ‘grus). Literally, the Tibetan term 
’srus, means “enthusiastic diligence,” since brtson means 
“diligence” and ’grus means the same, but with the con- 
notation of “having delight in virtue” (Tib. dge ba la spro 
ba). Therefore, in this context, “diligence” has the implied 
meaning of striving with a sense of delight in virtue.— 
Trans. 

This means that you will dwell in buddhahood. 

A discussion of how individuals of inferior faculties can 
achieve liberation in the bardo by going directly to a bud- 
dhafield can be found in Natural Liberation: Padmasam- 
bhava’s Teachings on the Six Bardos by Padmasambhava, 
with commentary by Gyatrul Rinpoche. B. Alan Wallace, 
trans. (Boston: Wisdom Publications, 1998; 2008.) 

Within the Great Perfection tradition, it is taught that a 
person of superior faculties may achieve enlightenment in 
this very lifetime. But this can happen only as a result of 
very strict discipline and practice. Do not be nonchalant 
about the practice, thinking, “Oh well, other people have 
done it, so I guess I can too.” Instead, you must follow a 
discipline similar to that of those who have attained lib- 
eration before. In America, parents do not discipline their 
children, because they themselves are not disciplined. They 
basically raise their kids like dogs, cats, or birds; and nei- 
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ther dogs, cats, nor birds ever attain liberation. 

67. Generally, with the Great Perfection practices, it is impor- 
tant to begin by having many short sessions throughout 
the day. As you grow more accustomed to the practice, you 
may increase the duration of each session, having fewer 
and fewer of them, until eventually you may have one ses- 
sion per day or per week. 

With respect to the actual practice, first thing in the 
morning, clear out your system by engaging in the nine- 
fold expulsion of your residual airs. Then recite your daily 
prayers; and when you enter into your main practice, you 
might once again engage in the ninefold expulsion of your 
residual airs. Then recite your preliminaries and proceed 
with guru yoga, accumulate the mantras, receive the four 
empowerments, and imagine the guru’s mind merging 
with your own. At that point, you may get spaced out, so 
with clarity, do your best to engage in the breakthrough 
practice. After that, you may have breakfast. Then, after 
breakfast, recite your preliminaries again, and proceed 
directly into the direct crossing-over practice. By then the 
sun will have risen in the east, so face west while doing the 
practice using the three postures. When you have finished, 
you may dedicate the merit, or you may spend some time 
turning awareness in upon itself, observing the nature of 
the mind. 

Bear in mind that the most important of all of this is 
your motivation. There are virtuous, nonvirtuous, and 
neutral motivations, so it is very important that you bring 
a very positive, virtuous motivation to this practice. Do 
not forget the innumerable nonvirtues that you have com- 
mitted in the past. And do not forget that your natural ten- 
dency has always been to cover them up. In this practice, 
you must not hide them. Instead, you must clean them out 
and develop the most pure motivation you possibly can. 

68. There are various ways to seal appearances. First, in terms 
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of the stage of generation practice, there are the three seals: 
(1) sealing all visual appearances as being the body of the 
buddha; (2) sealing all sounds as being the speech of the 
buddha; and (3) sealing all mental events as being the dis- 
plays of the dharmakaya. Second, in terms of the stage of 
completion practice, there are many techniques. For exam- 
ple, in the Kalacakra system there is the stage of comple- 
tion practice consisting of the six-phase yoga. 

In the stage of generation practice, there is a whole 
array of practices for sealing appearances using signs. For 
example, when you visualize a mandala, the palace, the 
deities, and the syllables are all signs. But you must under- 
stand that none of these appearances is substantial. Even 
though one says that something is imbued with signs, it 
does not mean that they are material entities. Rather, you 
must visualize all of these images as having an empty and 
luminous nature. At the end of your practice, dissolve 
these signs back into emptiness, into the ground clear 
light. At that point, you enter the mode of practice without 
signs. It is important to bear in mind that for all types of 
mandalas, whether they are peaceful or wrathful, they are 
none other than the nature of the dharmakaya. Therefore, 
when you practice without signs, there is nothing on which 
to grasp. 

In the context of the three kayas, the various signs 
within the mandalas dissolve into emptiness. For instance, 
in the stage of generation practices, you imagine the 
mandalas dissolving into the palace, the palace dissolv- 
ing into the peripheral deities, the peripheral deities dis- 
solving into the central deity, the central deity dissolving 
into the primordial consciousness being, the primordial 
consciousness being dissolving into the samadhi being, 
and the samadhi being, such as the HUM, dissolving into 
the bindu. At that time, your mind simply dissolves into 
and ascertains the ground clear light, like a child being 
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reunited with his or her mother. But it is essential that you 
bear in mind that the mother and child have never been 
separate. When we consider this metaphor, it is easy to 
think of the mother as being pretty and the child as being 
ugly, as if they were two different entities. But they are not 
different; they have always been the same. 

This phase of practice without signs is aimed at ascer- 
taining the ground clear light, which is primordially pure. 
It is out of this primordially pure ground that the signs 
arise; therefore, these appearances are no less pure than 
the ground from which they arise. 

This is actually four finger-widths below the navel. 

The HAM syllable is almost always white.—Trans. 

The third root is the conclusion section of all the practices 
presented here, with the first two roots being the prelimi- 
nary and the main practices. 

The fourth empowerment is the precious word empower- 
ment.—TIrans. 

Pay close attention to which postures, gazes, and so forth 
work best for you, and then apply them to your practice. 
This is what Dudjom Rinpoche means by practicing in 
accordance with your own inclinations. It does not mean 
that you should do what is easiest for you; rather, it means 
you should do what yields the best results. 

We have translated gcig car ba (Tib.) as “prodigy” because 
it literally means “simultaneous individual,” implying that 
when such an individual hears the teachings, he or she 
simultaneously attains realization.—Trans. 

These are prayers that are common to all the vehicles as 
well as prayers that are unique to the specific vehicle that 
you are practicing. 

This corresponds to the vase empowerment. 

This corresponds to the second and third empowerments, 
the secret and wisdom-gnosis empowerments. In this 
phase of practice, view all of your activities as being efful- 
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gence of the four blisses, especially the innate bliss of pri- 
mordial consciousness. 

Transform your food and drink into an offering to the 
inner mandala. In some of the more elaborate practices, 
while you are eating, imagine your gestures as being dis- 
plays of the mudras of the five families of the buddhas. 
This means that you maintain the vase breath throughout 
the course of the day. 

“Inner heat” is the tuzmo (Tib.) practice. 

This is not a casual sense of “I love you.” Rather, it is a 
sense of intense compassion for sentient beings, such that 
tears well up in your eyes. When you see how sentient 
beings act out of ignorance, this will not be difficult to 
understand. If the Buddha himself were to come and take 
them by the hand, they would still wander elsewhere. So 
bring to mind the suffering of the six realms of existence, 
and bring forth a sense of unbearable compassion for all 
sentient beings. 

(Skt. guru, istadevatd, and dakini, Tib. bla ma, yidam, 
and mkha’ ’gro.)—Trans. 

All of these practices for relating to the spiritual mentor 
with admiration and reverence are simply for your own 
benefit. Their purpose is not to aid the teacher. Regarding 
this topic, it is helpful to look at such texts as The Fifty 
Verses on Guru Yoga by Asvaghosa. 

The yoga of form is simply the stage of generation practice. 
After you have finished the tummo practice, and you have 
entered the Great Perfection stage of practice, you engage 
in very intense practices such as this. You can do this prac- 
tice either at night, when your room is pitch black, or in 
retreat, where you seal yourself in a cave or room for a 
week or two. 

This is the consort-to-be. 

This is referring to a woman of the lotus family. 

This is referring to the chéd practices. 
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89. Small children do not look around thinking, “Oh, this 
thangka is better than that thangka.” They simply see 
appearances with their eyes wide open, without any sort of 
judgment or appraisal. 

90. Crazy people do not have foresight; they do not look 
ahead. They just respond to what is immediately betore 
them. 

or. A perfect example of such a person is Guru Rinpoche. He 
traveled all over India and Tibet engaging in a myriad of 
activities, such as teaching the dharma. 
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